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ABSTRACT 
Arthur A. Just Jr. 
Table Fellowship and the Eschatological Kingdom 
in the Emmaus Narrative of Luke 24 
Ph.D. -1989 
From the perspective of the Emmaus narrative in Luke 24, this thesis is a 
literary critical analysis of Jesus' table fellowship as an expression of the 
eschatological kingdom. Other themes i n Luke's Gospel are interpreted as they 
relate to table fellowship and eschatology. 
The first two chapters establish the programmatic character of Luke 24. Chapters 
three through five examine the structure of the Emmaus narrative by analyzing five 
concentric circles (24:13-16, 31-33). Chapters six through twelve interpret the center 
circle divided into the colloquium (24:17-27), the breaking of the bread (24:28-30), and 
the conclusion (24:34-35). These chapters introduce the colloquium's setting, 
investigate the christology of the Emmaus disciples and Jesus' opponents, analyze 
Lukan meals and meal metaphors, and focus on the teaching and meal of Jesus at 
Emmaus. 
In eating wi th society's outcasts, Jesus teaches about the kingdom and the 
forgiveness of sins. His table fellowship provides a motive for the Jewish 
authorities to plot his death. The first time Jesus is recognized by faith as the 
crucified and now risen Messiah occurs in the Emmaus narrative of burning hearts 
from the teaching "on the road" and revelation "in the breaking of the bread." This 
culminates Jesus' table fellowship. The recognition of the risen Christ in Jesus at 
Emmaus is at the same time an acknowledgment of the presence of the 
eschatological kingdom in his table fellowship. Emmaus is the transition between 
the meals of Jesus and early Christian meals. Thus Emmaus is both the climax of 
Luke 24 and the Gospel. As an anamnesis of Jesus' entire table fellowship, it sets the 
pattern of Christian worship as one of teaching and eating. 
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V l l 
Introduction 
My interest in Luke 24 was sparked by two studies. Paul Schubert's "The 
Structure and Significance of Luke 24"1 placed the Emmaus story in the center of 
Luke's literary development. Paul Minear's "Some Glimpses of Luke's Sacramental 
Theology" 2 provided an overview of Lukan table fellowship as a manifestation of 
the eschatological kingdom. This interest was reinforced by the analysis of the 
theological significance of meals and meal parables in the New Testament by 
Geoffrey Wainwright's Eucharist and Eschatology.3 A l l three studies brought 
Emmaus, table fellowship, and eschatology together as a workable theme. 
Recent Lukan studies see the evangelist as a thematic writer exhibiting a unique 
literary character in comparison with the other evangelists. Since the beginning of 
my thesis research, Jerome Neyrey's The Passion According to Luke (1985) and 
Joseph B. Tyson's The Death of Jesus in Luke-Acts (1986)4 have appeared. Both 
develop the theme of Jesus' death by tracing his motifs throughout Luke-Acts. They 
illustrate that Luke's Gospel redaction anticipates the further development of these 
themes in Acts, a characteristic literary approach of current Lukan scholarship. 
By means of the Emmaus meal and eschatology, I trace the table fellowship 
theme 5 in Luke. From the perspective of the Emmaus meal, the evangelist's 
1 P. Schubert, "The Structure and Significance of Luke 24," Neutestamentliche Studien fur Rudolf 
Bultmann (Berlin: Alfred Topelmann, 1954) 165-186. 
2 P. Minear, "Some Glimpses of Luke's Sacramental Theology," Worship 44 (1970) 322-331. 
3 G . Wainwright, Eucharist and Eschatology (New York: Oxford University Press, 1981). 
4 J. Neyrey, The Passion According to Luke (New York: Paulist Press, 1985), and J. Tyson, The 
Death of Jesus in Luke-Acts (University of South Carolina Press, 1986). 
5 A number of scholars have discussed Lukan meals, e.g. W. Bosen, Jesusmahl, Eucharistisches 
Mahl, Endzeitmahl: Ein Beitrag zur Theologie des Lukas (Stuttgart: Katholisches Bibelwerk, 1980); 
E. C. Davis, "The Significance of the Shared Meal in Luke-Acts," (Ann Arbor: Xerox University 
Microfilms, 1967); R. J. Karris, Luke: Artist and Theologian (New York: Paulist Press, 1985); D. E. 
Smith, "Table Fellowship As A Literary Motif in the Gospel of Luke," JBL 106 (1987) 613-638; and J. 
Wanke, Beobachtungen zum Eucharistieverstandnis des Lukas auf Grund der lukanischen 
soho Stiffen 8: I oip7i£: St. Benno-Vcrlag, 1973). 
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development of these themes coming to fulfillment in Emmaus is observed. The 
Emmaus account, programmatic for Luke's table fellowship of teaching and eating, 
becomes a vehicle for interpreting the Gospel. Eschatology provides a limitation for 
evaluating Luke's table fellowship matrix. 
My goal is to trace Luke's development of the table fellowship matrix in the 
Gospel without consulting Acts, a departure from most current Lukan scholarship. 
This methodology is not inappropriate in view of the climactic nature of Luke 24 
with its emphasis on Emmaus.6 A detailed analysis of table fellowship in Acts has 
already been initiated by other scholars and is only anticipated in this thesis.7 
My study is limited to a literary critical analysis of the Lukan motif of table 
fellowship in view of the Emmaus story, an approach differing from other Emmaus 
studies with their interest in form, source, and redaction criticism. Luke's reader 
would understand the development of the Gospel's themes as they reach a climax 
in the Emmaus story. Form, source, and redaction critical perspectives have been 
served by three excellent monographs on Emmaus: J. Wanke's Die 
Emmauserzahlung. Line redaktionsgeschichtliche Untersuchung zu Lk 24,13-35,8 
R. J. Dillon's From Eyewitnesses to Ministers of the Word: Tradition and 
Composition in Luke 24,9 and J. Guillaume's Luc interprete des anciennes 
traditions sur la resurrection de Jesus.10 These three works complement one 
another by considering Emmaus in the context of Luke 24 and anticipating Acts. As 
form, source, and redactional critical studies, the character of their approach differs 
6 Cf. C. Talbert, Reading Luke (New York: Crossroad, 1982) for an example of this approach. 
7 See P. F. Esler, Community and Gospel in Luke-Acts (Cambridge University Press, 1987) 91-109 on 
cable fellowship in Acts. 
8 J. Wanke, Die Emmauserzahlung. Eine redaktionsgeschichtliche Untersuchung zu Lk 24,13-35 
(Erfurter theologische Studien 31; Leipzig: St. Benno-Verlag, 1973). 
9 R. J. Dillon, From Eyewitnesses to Ministers of the Word: Tradition and Composition in Luke 24 
(Analecta biblica 82; Rome: Biblical Institute, 1978). 
1 0 J. Guillaume, Luc interprete des anciennes traditions sur la resurrection de Jesus (EBib; Paris: 
Gabalda, 1979). Guillaume does not make use of Wanke's or Dillon's study. 
IX 
somewhat from my literary critical analysis. Wanke does extensive language and 
motif analysis in his redactional assessment of Emmaus concerning questions about 
the origins of the tradition. Dillon builds on Wanke's redactional work, but 
develops a method "to probe his [Luke's] selection, coordination, and enlargement 
of source-material."11 Guillaume looks at the traditions behind Luke's 
resurrection narrative from a "Form, Traditions et Redaktionsgeschichte" 
methodology, 1 2 but also devotes a section to Biblical, Hellenistic, and genre 
parallels. I am happily dependent on their insights. 
Dillon X. (emphasis Dillon) 
Cuillaume 8, 
I . The Passion Statements i n Luke 24 
The twenty-fourth chapter of the Gospel of Luke is pivotal to the two volume 
work of Luke-Acts in that it makes possible an understanding of the purpose of 
Luke and the purpose of Acts. For Luke's final word in the Gospel looks back upon 
the ministry of Jesus to give the meaning of what had happened, while at the same 
time it looks forward to the Acts of the Apostles and sets the stage for what is about 
to unfold. Without Luke 24, it would be very difficult to comprehend the carefully 
laid plan that Luke has so elaborately set forth. But wi th Luke 24, the literary genius 
of Luke the evangelist becomes evident.1 
The literary style of Luke-Acts is orderly and deliberative, displaying structure 
and form. As Paul Schubert says of Luke's literary technique: "His literary methods 
serve his theology as his theology serves them. In short, Luke's theology of history 
has a grandeur all its own." 2 The focus of this thesis is on the table fellowship of 
Jesus in the Gospel of Luke as a manifestation of the eschatological kingdom. As R. 
Karris observed, "the theme of food occurs in every chapter of Luke's Gospel . . . the 
motif that God in Jesus provides for a hungry creation occurs in all significant 
contexts in the Gospel of Luke: infancy narrative, Galilean ministry, journey to 
Jerusalem, last days of Jerusalem."3 
This thesis wi l l argue that the climax of Luke 24 is not the Jerusalem 
resurrection appearances, as one might expect, but the meal at Emmaus, and that the 
structure of Luke 24 is centered on the revelation of Christ, not in Jerusalem to the 
eleven, but to the other two disciples at Emmaus in the breaking of the bread.4 I 
shall endeavor to demonstrate this from a literary point of view. The theme of this 
1 J. Fitzmyer, The Gospel According to Luke X-XXIV (New York: Doubleday, 1985) 1533-1543. See 
Smith 613 n. 1 for a bibliography on Luke's literary style. 
2 Schubert 185. Cf. also C. Talbert, Literary Patterns, Theological Themes, and the Genre of Luke-
Acts (Missoula: Scholars Press, 1974). 
3 Karris 5-6. This is an overstatement, but it does highlight the prominence of Luke's food motif. 
4 See J. D. G. Dunn, Jesus and the Spirit (Philadelphia: The Westminster Press, 1975) 128; 
Schubert 177; and Dillon 168-169,204,207-208 on Luke 24.46f. as the climax. Dillon 167,220,223 also 
suggests 24:52 as the climax. 
2 
thesis is that if one sees the Emmaus meal as the climax of Luke's Gospel, then it is 
possible to recognize at the end that the table fellowship of Jesus with his people was 
from the first a manifestation of the eschatological kingdom. For if one looks 
carefully at the evangelist's references to food, one may perceive in them an 
eschatological significance. Such an investigation wi l l help support the thesis that 
the first Christian meals were an anamnesis, not just of Jesus' Last Supper with his 
disciples, but of the entire table fellowship that Jesus engaged in from his baptism to 
his ascension. 
Since the Emmaus meal is so important to Luke 24, it must be carefully 
considered within the context of this pivotal chapter. Some have argued that Luke 
24 is an apologetical attempt to establish Christianity as a legal religion and to 
remove any stumbling blocks that would prevent the Gentiles from accepting it as a 
religion wi th a long and trustworthy history.5 This position is based on the fact 
that Luke's understanding of the death of Jesus seems consistently to emphasize 
that he was in no way a criminal, and that the death of Jesus was a profound 
mistake by the Jews, who acted in ignorance (Luke 23:34, 39-43, and 47) In Luke 
24, the death and resurrection of Jesus Christ are part of a divine plan of salvation in 
fulfillment of the scriptures. The significance of the cross, then, is shown only after 
the resurrection. Thus i t could be argued that the theological purpose of Luke 24 is 
to offer an explanation for the political embarrassment that the suffering and death 
of Jesus the Messiah caused the church as it sought acceptance in the Roman world 
as a licit religion. 
Such a thesis becomes reasonable when it is observed that Luke 24 contains four 
passion statements at Luke 24:7,19-21, 25-27, and 44-49. These kerygmatic statements 
provide a perspective into Luke's concept of the death of Jesus in both the Gospel 
5 Cf. Fitzmyer X-XXIV 1534,155*, Schubert 165-186; and Esler 16-23. 
6 See J. Fitzmyer, The Gospel According to Luke I-IX (New York: Doubleday, 1981) 22-23, 219-221 
and Dillon 29-31,278-281 on the controversy over the death of Jesus in Luke-Acts. 
and Acts, and each must now be examined in turn to see how the kerygma of Luke 
24 is in fulfillment of the passion predictions of the Gospel itself.7 Luke 24 is 
composed of three scenes before the account of the ascension: the women at the 
tomb (24:1-11, [12?]), the Emmaus journey (24:13-35), and the appearance in 
Jerusalem to the disciples (24:36-49). And in each of these there is a statement about 
the passion. 
Luke 24:7 
The first passion statement in Luke 24 occurs within the story of the empty tomb 
In the Synoptic Gospels, the purpose of the three narratives of the empty tomb is to 
prepare the reader for the assertion that Jesus is risen, but none of the Synoptics or 
John give an account of the resurrection itself. Only the Gospel of Peter relates such 
information. 8 The focus of Luke's final chapter is on what Fitzmyer calls "the 
praeconium paschale, the essential Easter proclamation in the Synoptics."9 It is 
worthwhile comparing Luke's version wi th those of Mark and Matthew: 
a) Mark 16:6 Do not be amazed; you seek Jesus of Nazareth, who 
was crucified. He has risen, he is not here . . . 
f|y£p8r|, OIK (toriv J)8e-
b) Matthew 28:5-6 Do not be afraid; for I know that you seek 
Jesus who was crucified. He is not here; for he has 
risen, as he said. 
OIK IOTIV (L8e, T\y£p8r\ yap icaSd)? elirev 
c) Luke 24:5-6 Why do you seek the living among the dead? He is not 
here, but has risen. 
li £T)T£LTe T6U C&VTa U£TOL TCSV vtKpGw 
ouc %OTIV to8e, dXXa10 fry£p0r|. 
In the praeconium paschale, Matthew (28:6) and Luke (24:6) agree in "He is not 
here; for he has risen" against Mark who states "He has risen, he is not here!" 
7 See R. Tannehill, The Narrative Unity of Luke-Acts (Philadelphia: Fortress Press, 1986) 277-278. 
8 Cf. Schubert 167; Fitzmyer X-XXIV 1534. 
9 Fitzmyer X-XXIV 1537. 
1 ( t f . Dillon 32. 
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Matthew adds to his praeconium paschale the words "as he said," and Luke is more 
emphatic when he first says "Why do you seek the living among the dead?", a focus 
on the resurrected Christ as alive. 1 1 This establishes the resurrection as an 
important theme of Luke 24. Both Matthew and Luke understand the resurrection 
in terms of what Jesus said, but where Matthew makes the simple statement "as he 
said," Luke follows in 24:7 wi th a complete kerygmatic statement about the passion 
and resurrection of Jesus that recalls what Jesus said while he was in Galilee. 
Remember how he told you while he was still in Galilee, 
that the Son of man must be delivered into the hands of sinful men, 
and be crucified, 
and on the third day rise.12 
This passion statement stands out for various reasons. First, it is only found in 
Luke. Second, it's cool formality makes a dramatic contrast wi th the bewilderment 
of the women. This is emphasized by the aorist imperative p.i^a0T|Te. This verb is 
used in Luke only six times, five of which refer to God's promises (Luke 1:54; 1:72; 
23:42; 24:6,8). This imperative may therefore have implied to Luke's readers that 
Jesus' words in Galilee were similar to the words of God. Third, this passion 
statement immediately transposes the reader to 9:22 where Jesus, during his 
ministry in Galilee (In &v kv TTJ TaXiXatqi), makes the first prediction of his 
passion. 1 3 Fourth, the language used by Luke in this verse appears throughout 
Luke-Acts with reference to the passion. For example, the title "Son of man" is used 
in Luke's three passion predictions at 9:22, 9:44 and 18:31, and it also occurs in the 
context of a passion allusion at 17:24-25. The term of divine necessity, Set, links 24:7 
with 9:22 (cf. 17:25) and is used three times in Luke 24 at verses 7, 26, and 44. Luke 
clearly perceives the death of Jesus as a divine necessity.14 Other important passion 
1 1 Cf. Fitzmyer X-XX7V 1545: "'Life' is one of the effects of the Christ-event in Lucan theology; 
this is a fitting way to depict the risen Christ." Cf. Romans 14:9. 
!2Cf. Schubert 167-168,174; Dillon 16-20. 
1 "K 
'•'Dillon 26 also notes a connection in 24:7 to the transfiguration. 
l 4 C f . H. Conzelmann, The Theology of St. Luke (New York: Harper, 1967) 153 and n. 3 on 8*1 as 
5 
words are-rcapaSt&oui (Luke 9:44; 18:32; 24:20; Acts 3:13), xetpa? Ai/Gp^ -mov (Luke 9:44), 
OTaupoo) (crraupo?-- Luke 9:23), 6.viort]\LL (Luke 9:22; 18:33; 24:46), and TR Tpt-rrj f ^ p q i 
(Luke 9:22; 18:33; 24:21,46; Acts 10:40).15 Fifth, the reaction of the women to the 
words of the angels recalls the passion predictions. In 24:8, Luke's phrase, Kal 
k\iv"{\o&T)<ja.v T(3v pTip-dTwv airroO, is similar to one used in 9:45 and 18:34, the second 
and third predictions of the passion. Sixth, the lack of understanding and disbelief 
at the passion and resurrection by the apostles in 24:11 is characteristically and 
uniquely Lukan within the resurrection narrative itself. 1 6 Although in Matthew 
28:1-10 and Mark 16:1-8 astonishment and fear are expressed by the eyewitnesses, 
there is no report given by the evangelist concerning the reaction of the disciples to 
the resurrection. In Luke 24:11, the report of the empty tomb is considered by them 
to be "an idle tale." 1 7 Seventh, the concept of the twelve or the eleven (v. 9) and 
the use of the word "apostles" (v. 10) is typical of Luke. It serves as a connection 
between Luke 9, 24, and Acts 1. 
Thus, in bringing this first passion statement into the story of the empty tomb, 
Luke affirms that the sufferings and the resurrection of Jesus are part of the divine 
plan as foretold by Jesus in Galilee. 
Luke 24:19-21 and 24:25-27 
The next passion statement occurs within the Emmaus story at Luke 24:19-21 
part of Luke's salvation vocabulary and his motif of the fulfillment of Scripture. Also Tannehill 278; 
Dillon 24 n. 71,44 n. 128,129, and 130. 
1 5 See Guillaume 69-73 on Lukan and non-Lukan vocabulary in the Emmaus narrative. 
1 6 Cf. Dillon 19,26. He 19 writes: "If the whole tomb experience is now to become a contrasting 
episode to the risen Lord's own instilling of the Easter faith (24:25ff.), then the painstaking 
establishment of all the bruta facta of the experience will serve only as the foil ex parte hominis to 
the risen One's activity! . . . The fact of the empty tomb begets perplexity and requires the 
interpreting word of the angels. Here we encounter the first of three combinations of unintelligible 
facts versus elucidating word which will constitute the controlling pattern of this chapter's design 
(vv. 2-3 vs. 5-7; 19-24 vs. 25-27; 36-43 vs. 44-49)." (emphasis Dillon) 
l 7Matthew 28:17 and John 20:25 suggest a lack of understanding and disbelief at the passion and 
resurrection of Jesus. It is only Luke, however, who includes this reaction in the first resurrection 
appearance of Jesus. In fact, John 20:8 says "the other disciple . . . saw and believed." Cf. Tannehill 
262-263. 
6 
and 24:25-27. The Emmaus account, unique to Luke, is a story of the appearance of 
the risen Lord , 1 8 a second type of Easter narrative that "has the character of a true 
legend." 1 9 But it is not simply another appearance story; on the contrary, it 
develops Luke's proof-from-prophecy motif, a theme Schubert considers to be 
central to Luke 24.20 
The conversation of the two travelers on the road to Emmaus is described by 
Luke in great detail. When Jesus approaches them on the road, they are discussing 
the event of Jesus' death. Luke noticeably says that "their eyes were kept from 
recognizing him." 
Luke 24:19-21 describe the disciples' perception of Jesus' death, and their 
expectations of his messiahship before he died, while their eyes were closed and 
before he opened the scriptures to them. In 24:19, Jesus of Nazareth is described as 
"a prophet mighty in deed and word before God and all the people." The idea of a 
prophet is a positive theme for Luke. Jesus is also described as a prophet by himself 
or others (Luke 4:24; 7:16; 7:39; 9:8,19; 13:33 and Acts 3:22-23; 7:37). He is compared 
favorably with Elijah and Elisha (Luke 4:24-27),21 John the Baptist and other 
prophets (Luke 9:7-8,19), and Moses himself, in fulfillment of Deuteronomy 18:15 
(Acts 3:22 and 7:37).22 Strangely, the disciples do not seem to recollect that the 
prophets are persecuted for the sake of the kingdom (Luke 6:23; 11:47-51; 13:33-35 and 
Acts 7:52). 
The mention of a prophet takes us back to Luke 9. In 9:7-8, Herod questions the 
identity of Jesus. In 9:18ff., Jesus asks the question of the disciples: "Who do the 
people say that I am?"2 3 Both Herod and the disciples answered that he was either 
1 8 R. Bultmann, History of the Synoptic Tradition (New York: Harper, 1963) 288. 
1 9Bultmann 286. 
2 0Schubert 176. D. L. Bock, Proclamation From Prophecy and Pattern: Lucan Old Testament 
Christology (JSNT, Supplement Series 12; Sheffield: JSOT Press, 1987) 274-275 offers a modification 
of Schubert's formula. See below 15, 219-221 on Bock's thesis. 
2 1 Cf. Fitzmyer /-/X 213-215. 
In Acts 7:22 where Moses is described as "mighty in his words and deeds" (plural), the same 
words used of Jesus in Luke 24:19 (Svvarbs kv ?pyq> Kal X6ya> — singular). 
2 3 See Tannehill 218. 
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John the Baptist or Elijah or one of the old prophets. In the transfiguration (Luke 
9:28-36), the two great prophets of old, Moses and Elijah, appear wi th Jesus. As 
Fitzmyer points out: 
Luke casts Jesus in the role of the prophet like Moses promised in Deut 
18:15-18 . . . where he converses with Moses (and Elijah) about his 
"departure" to be accomplished in Jerusalem and where the instruction 
given to the disciples by the heavenly voice, "Listen to him," (9:35), echoes 
that of Deut 18:15. The role is even more explicitly given to him in Peter's 
speech in the Temple, where a form of Deut 18:15,18-19 is quoted (Acts 3:22-
23), and again in Stephen's speech, where Deut 18:15 is cited (Acts 7:37).24 
This discussion of the identity of Jesus in Luke 9 leads up to Peter's confession 
that Jesus is the Christ of God and to Luke's first passion prediction, affirming for 
the disciples that the Son of man must suffer and die. Luke uses the divine Set to 
introduce his passion prediction, and thus places Jesus in solidarity wi th all the 
prophets before him who gave up their lives for the kingdom. In Luke 13:33, Jesus 
reaffirms to the Pharisees that he must (Set) die in Jerusalem, for Jerusalem has been 
guilty of killing the prophets. 2 5 It appears that Luke wants his readers to 
understand Jesus as one of a long line of prophets who came to Jerusalem and was 
killed by the inhabitants of the city (13:34). If it had not been for Luke 24, however, 
the reader might have thought that Jesus simply suffered the same fate as the rest of 
the prophets. For even though Jesus himself had predicted his resurrection, it is 
only the risen Christ in Luke 24 who opens the eyes of the disciples and interprets 
the scriptures so that both the reader and the disciples understand the death of this 
prophet. 2 6 
In Luke 24, the problem that perplexes the disciples on the road to Emmaus is 
24Fitzmyer / - /X 213. Cf. also J. D. G. Dunn, Christology in the Making (Philadelphia: The 
Westminster Press, 1980) 139. 
2 5 Acts 3:18ff. and 7:37 are quotations attributed to Moses in Deuteronomy 18:19 that describe Jesus as 
the prophet like unto Moses but greater than Moses. This occurs in the context of a statement that 
accuses the Jews of putting Jesus to death in their ignorance, but "what God foretold by the mouth of all 
the prophets, that his Christ should suffer, he thus fulfilled." (v. 18) 
26Cf. Fitzmyer /-/X 213-215 and Dillon 114-132 on the prophet-christology of Luke. 
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not that Jesus is a prophet, or even that he had been put to death, but rather that he 
had been put to death by crucifixion. He was mighty in deed and word like Moses, 
but "our chief priests and rulers delivered him to be condemned to death, and 
crucified him." (v. 20) These two disciples use the same language as the two angels 
in 24:7, that Jesus was delivered CrTapaStSio^ i.) and crucified (crraup6a)), except they 
describe the events without understanding the meaning behind them. They did not 
remember the words that Jesus had spoken to them in Galilee. There is shock and 
embarrassment in their words, and Luke heightens the horror of what happened by 
saying in essence, "not only was it bad enough that our own chief priests and rulers 
delivered him up to the judgment of death, but they even went so far as to execute 
him by crucifixion, the most shameful and embarrassing of deaths."27 Obviously, 
this was not the disciples' plan nor their hope, for they confess that they had set 
their hopes on Jesus as the one to "redeem Israel." 
The redemption of Israel is a theme Luke mentions very early in the Gospel, for 
Zechariah praises God for his salvation (1:68-75 -- Xmpoxjiv in 1:68) in the context of 
his prophecy concerning the special role of his son, John the Baptist, in Israel's 
redemption (1:76-79), and Anna sees in the child Jesus the redemption of Yahweh 
(XfrrpwaLv in 2:38). Luke completes his statement in Luke 24:19-21, which is 
essentially an imitation of 24:7, by adding this third element to go along with 
TTapa8t8a)u.i and cxTaupdw, namely, "But we had hoped that he was the one to redeem 
(XirrpoOa0ai) Israel. Yes, and besides all this, it is now the third day since this 
happened." (v. 21) These words of the disciples show that they are resigned to the 
fact that it is too late for anything to happen that might reverse the tragedy of 
Christ's death. Thus, Luke 24:19-21 shows the complete lack of understanding of the 
27This problem concerning the crucifixion arises in Galatians 3:13 where Paul quotes Deuteronomy 
21:23 saying: "Christ redeemed us from the curse of the law, having become a curse for us - for it is 
written, 'Cursed be every one who hangs on a tree.'" Cf. G. Von Rad, Deuteronomy (Philadelphia: 
Westminster Press, 1966) 138; F. F. Bruce, The Epistle to the Galatians (Grand Rapids: Eerdmans, 
1982) 166. Cf. also 1 Corinthians 1:23:"... but we preach Christ crucified, a stumbling block to Jews and 
folly to Gentiles . . ." 
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disciples concerning the purpose of Jesus' death and heightens the offense that such 
a death caused the Jewish community that followed Jesus. 
Luke 24:22-24 confirms the disciples' ignorance and lack of understanding of the 
divine necessity of the death and resurrection of Jesus. A l l they seem to grasp is the 
singular fact of the empty tomb, but they cannot believe that Jesus is alive. Luke 
elaborates here upon 24:11, thus drawing attention not only to their lack of belief, 
but to the extent of their incredulity at the resurrection and their negative judgment 
of those women who had seen the empty tomb. Luke's purpose, then, is to create in 
24:19-24 a bold contrast to the passion statement of the risen Christ which is now to 
follow. 
The passion statement by the risen Christ in 24:25-27 is set in opposition to the 
disciples' ignorance in 24:19-24. The dv6r|Toi of 24:25 refers to the disciples foolish 
judgment in 24:11, since both verses speak of the unbelief of the disciples. Luke 
24:25-27 begins with a rebuke by Jesus of the disciples: "O foolish men, and slow of 
heart to believe all that the prophets have spoken!" The disciples are rebuked 
because they did not believe the prophets. Luke wants the risen Lord to point out 
the first great mistake of the disciples - that they did not perceive that Jesus had to 
be "delivered up according to the definite plan and foreknowledge of God" (Acts 
2:23) in fulfi l lment of the scriptures. 
The passion statement by Jesus in 24:26-27 is typical of Luke's passion 
predictions. It uses language similar to the first passion prediction at 9:22 where the 
theme of suffering before glory is developed. But it is not surprising that the 
disciples had failed to see this theme of suffering before glory as foretold in the 
scriptures, for in Luke's Gospel there are only a few references to the passion 
fulfi l led in scripture. In Luke 18:31, there is an explicit reference to the death of 
Jesus as fulfi l led in the scriptures, occurring right before the third passion 
prediction. There is an indirect reference to the rejection of Jesus in the parable of 
the tenants in Luke 20:17, and another significant reference in 22:37. Otherwise, the 
10 
only place where this concept is clearly developed is in chapter 24 where it is 
mentioned five times in 24:27,32,44,45, and 46. The death of Jesus in fulfillment of 
the scriptures is much more common in Acts (2:22-28; 3:13-18; 4:10-11; 8:30-35; 10:39-
43; 13:26-35; 17:2-3; and 26:17-23). 
Luke's theology in the Gospel is very much a proof-from-prophecy theology 28 
but the emphasis on the death of Jesus as proven through prophecy is not evident 
in the Gospel until the last chapter. In fact, without Luke 24, there would be very 
little evidence to demonstrate that Jesus' death fulfi l led scripture. But wi th Luke 24, 
the concept can be read backwards into all the OT prophecies and allusions which 
Luke has employed. 2 9 In the light of the rest of his Gospel, Luke 24:27 is an 
extraordinary statement. From Moses through the prophets, Jesus opens the 
scriptures, presumably because it was hidden from their eyes (v. 16). The mention 
of Moses, the prophets, and kv -n&aais TOLL? ypa^ats' is a reference to the entire OT 
canon.30 But it is significant that the scriptures were opened wi th respect to T& irepl 
eauroO. The word nepl is common to Luke 24 and is always used of things 
concerning Jesus (24:4,14,19,27,44). Luke 24 portrays a Jesus who interprets the 
scriptures messianically, demonstrating that he, the Christ, must die and rise 
according to the scriptures, that he must suffer first before he enters into his glory. 
This passion statement stands out as one of the climaxes of the Emmaus story. 
Luke's last reference to the open scriptures (24:32), a uniquely characteristic 
theme for him, is placed in the recognition scene of Jesus by the Emmaus disciples 
after his breaking of the bread. This is key with respect to the theme of table 
fellowship and the eschatological kingdom. But it is important to note that the 
28 Cf. Schubert 176ff. Cf. also C. Talbert, Reading Luke 234-240; and "Promise and Fulfillment in 
Lucan Theology," in Luke-Acts: Perspectives from the Society of Biblical Literature Seminar edited by 
C. Talbert (New York: Crossword, 1984) 91-103; and Tannehill 23 on prophecy and fulfillment serving 
Luke's apologetical concerns. 
29 Cf. Bock 47-53. J. McHugh, "A Sermon for Easter Sunday," CR LXXI (March, 1986) 92 suggests the 
line of argument 1 wi l l use in my discussion of 24:27. 
301. H. Marshall, The Gospel of Luke (Grand Rapids: Eerdmans, 1978) 897. 
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reaction of the disciples shows Luke's readers the power behind what occurred in 
24:25-27. When the scriptures are opened up concerning the necessity of the 
suffering and glory of Christ, hearts wi l l burn. But Jesus is not recognized except in 
the breaking of the bread. 
Luke 24:44-47 
The third passion statement in Luke 24 occurs at 24:44-47. In each of the passion 
statements, there is a gradual progression^ The first one, by the angels, commands 
the women to remember Jesus' words in Galilee, but does not connect it wi th the 
fulfil lment of the scriptures; the second one, by the risen Christ, repeats the theme 
of suffering before glory, but now explicitly connects Christ's death wi th the 
fulfil lment of the scriptures; the third statement of the passion continues the theme 
of the risen Christ opening up the Scriptures but adds a new dimension, namely, 
"that repentance and forgiveness of sins should be preached in his name to all 
nations, beginning from Jerusalem" (v. 47). 3 2 This final passion statement is the 
most structurally perfect of the three. It connects the death and resurrection of 
Christ in fulfil lment of the scriptures with the mission of the church. As Schubert 
says: "These stages together represent a literary climax of considerable effectiveness, 
resting upon and giving 'heart-warming' expression to Luke's dominant theological 
conviction."33 Luke 24:44-47, therefore, are an appropriate introduction to the 
theme of Acts and provide a smooth transition to Luke's second volume. 3 4 
Luke 24:44-47 is similar to the other passion statements in Luke. For example, 
Luke uses TrXnpda) in Luke 9:31 to refer to Jesus' 2£o8o? in Jerusalem during the 
transfiguration (cf. Acts 3:18; 13:27). The use of 8et has already been noted as Luke's 
way of speaking of divine necessity (Luke 2:49; 9:22; 13:33; 17:25; 24:7,26,44; Acts 17:3). 
31 Schubert 176-177. Cf. Tannehill 293-298 on 24:44-47. 
3 2 C f . J. D. G. Dunn, Baptism in the Holy Spirit (Philadelphia: The Westminster Press, 1970) 15: 
"Luke 24.47 shows that \Lerdvoia e\s &.$ea\.v d^apnfii/ is a compact phrase and concept - repentance 
bringing or resulting in forgiveness of sins." 
33 Schubert 177. 
3 4 Cf. D. Juel, Messianic Exegesis (Philadelphia: Fortress Press, 1988) 82-83; Dillon 284-290. 
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Al l three major passion statements in Luke 24 use &elL but each one uses it 
differently. At 24:7, bel is followed by three aorist passive infinitives (Trapa8o0fjvai, 
aTaupwefji'ai, and avaorf\vai) that give exquisite symmetry to this kerygmatic formula. 
At 24:26, Set is followed by a shorter but more comprehensive statement, 
emphasizing the necessity of suffering as a prelude to glory. At 24:44, Luke's final 
word concerning the divine Set also includes the kerygma. 3 5 
Some of the other familiar phrases and words in 24:44-47 are Moses and the 
prophets (24:27), the opening of the scriptures (24:27), irdaxto (Luke 9:22; 17:25; 24:26; 
Acts 1:3; 3:18; 17:3; 26:23), T6V XPLCJT6I; (Luke 9:20; 24:26; Acts 3:18; 17:3; 26:23), dvt(7TT|U.i 
(Luke 9:22; 18:33; 24:7; Acts 2:24,32; 10:41; 13:33,34; 17:3), and Tfj TpC-rrj fp£pqi (Luke 9:22; 
18:33; 24:7,21; Acts 10:40). But there are some new additions to Luke's passion 
statement that introduce themes in preparation for Acts: KTjpuaaa) (Acts 10:37,42), em 
T<3 O I ^ C I T I CLVTOV (Acts 2:21; 3:16; 4:10; 5:28; 10:43), \ierdvoia (Acts 2:38; 3:19; 5:31; 8:22; 
13:24; 26:20), d(f>trpi (Acts 5:38; 8:22), and ^vr, (Acts 10:35,45; 26:23). Thus this last 
statement looks back to the Gospel and forward to Acts. 
Luke's structuring of this final passion statement is theologically instructive. As 
mentioned, Luke 24:44 refers back to the three passion predictions in Luke 9:22; 9:44 
and 18:33. This is accomplished by means of the words e-ri &v obv v\dv.36 The 
beauty of Luke's structure is more evident if the text is organized in the following 
manner: 
35 Most scholars observe that Luke's understanding of the death of Christ does not embrace the 
Pauline notion of vicarious atonement. But the divine necessity for suffering may be seen from the 
perspective of the obedience of Christ to God. Jesus was obedient even to death on the cross, and having 
displayed "total obedience," he had to be raised. Cf. Dunn, Baptism 42-43 on the death of Jesus in 
I uke in his discussion of Jesus' baptism: "For Luke this work ['the messianic office of Servant and 
Representative of his people'] culminated in the cross where Jesus accepted and endured the messianic 
baptism in Spirit-and-fire on behalf of his people . . . Thus we may say that for Luke Jesus' ministry as 
Servant and Representative is consummated by his suffering the messianic baptism of fire on behalf of 
his people . . . Jesus, as Servant, suffers on their behalf; the fire is kindled on him; he is baptized 
with the messianic baptism of others; he drains the cup of wrath which was the portion of others." 
(emphasis mine) Cf. also Dillon 278-290. 
36 Cf. Marshall 905. Note the similarity between 24:6 ( I n &v £v -rfj TaXiXal?) and 24:44 (*n &v 
obv i)\Liv). 
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Everything written about me 
in the law of Moses and the prophets and the psalms 
must be fulfilled. 
(Then he opened their minds to understand the scriptures and said to them,) 
Thus it is written, 
that the Christ should suffer 
and on the third day rise from the dead, and 
that repentance and forgiveness of sins 
should be preached in his name to all nations, 
beginning from Jerusalem. 
The grammatical framework of these verses demonstrates the developing 
kerygma of Luke 24. There are four infinitives: TTXT)pw&f]i>ai (aorist passive), -naBelv 
(aorist), di/aa-rfjvai (aorist), and Knpux9fji>ai (aorist passive). The first infinitive, 
TT\T)pw8fjvai, is dependent on Set, and there may be reason to believe that the last three 
infinitives are dependent on the phrase Set -n\r\piJSi\vai37 Textual variants 
demonstrate an attempt to include another Set in verse 46 to convey this 
dependence. The evidence favors the text, but the variant readings suggest that the 
final three infinitives are "theologically" dependent on "must be fulfi l led," i.e. it 
must be fulfi l led that the Christ suffer, rise, and it must be fulf i l led that repentance 
and forgiveness be preached in his name. For the emerging church, Luke prepares 
the kerygma in a compact formula in 24:44-47 that includes both the divine necessity 
of the death and resurrection of Jesus Christ in fulfillment of the scriptures and the 
preaching of repentance and forgiveness to all nations. 3 8 This kerygma is now not 
only a part of the church's mission, but as Luke w i l l demonstrate in his second 
volume, it is already a part of the church's history. 
3 7See Acts 2:23,31 where 6el does not occur but the notion that it represents does. Cf. Tannehill 294. 
3$Cf. Dillon 45. 
I I . The Function of Chapter 24 in the Gospel of Luke 
In the center of each of the three sections of Luke 24, there is a passion statement 
in which Luke progressively affirms that there are now three necessary elements in 
the kerygma that are important to the church of Acts: 1) the necessity of the death 
and resurrection of the Christ; 2) in fulfillment of the scriptures; and 3) the 
proclamation of this to all nations. Thus Luke 24 confirms the proof-from-
prophecy motif as one of the dominant themes of the Gospel. If this theme is read 
back into Luke and forward into Acts, Luke's theological purpose in chapter 24 
becomes evident, for his climax is foreshadowed at pivotal places throughout his 
Gospel, particularly in Luke 9. The method of reading back into Luke wi l l be used 
wi th the Emmaus meal to see how this meal is the culmination of Luke's theology 
of table fellowship as an expression of the eschatological kingdom. 
Luke 1-9 
Paul Schubert makes a persuasive argument that the first nine chapters of Luke 
offer evidence for his proof-from-prophecy theology. He considers this necessary in 
view of the statement of 24:6: "Remember how he told you while he was still in 
Galilee . . . " Since Luke urges the women to remember, he also urges the reader to 
go back to the chapters in Galilee (i.e. up to 9:50) and see how this has developed.1 
Schubert cites three examples from the first eight chapters of Luke that clearly 
demonstrate Luke's proof-from-prophecy theology. He points out many 
"messianic" prophecies in Luke 1 and 2 and notices "structural and material 
similarities" between Luke 1-2 and Luke 24. His other examples are 4:14-32 and 7:18-
23.2 Schubert demonstrates in Luke's first eight chapters that the proof-from-
1 Cf. Schubert 178-186. Note that Luke 9:18 has Kcrrd \L6VCLS. Contrast this to Matthew 16:13 = 
Mark 8:27 that specifies el? . . • Kaiaapetas1 rf\s 4>i\tTnrou, i.e. not in Galilee! 
2 Schubert 178-179. 
15 
prophecy motif establishes the identity of Jesus as the Messiah. But all these 
examples deal solely with the prophecy of Jesus as the Messiah, with none 
specifically referring to his death. Furthermore, in none of these are the disciples 
involved, and in some of them, there are only allusions to the OT. It is not until 
Luke 9 that there is any mention of the passion and resurrection. 
D. L. Bock has expanded upon Schubert's proof-from-prophecy motif from his 
proclamation from prophecy and pattern perspective. 3 The significance of the 
addition of the words "and pattern" is that Bock maintains that Jesus not merely 
fulfi l ls prophetical texts, but also lives according to the pattern of prophetical 
activity. By Luke 9, the identity of Jesus as both prophet (9:19) and Messiah has 
developed so that Peter is able to make the confession that Jesus is the "Christ of 
God." 4 In 24:19ff., the two disciples say that they had hoped that Jesus would be the 
redeemer of Israel. But in spite of his deliverance into the hands of the chief priests 
and rulers, his condemnation to death, and his crucifixion, they still believed that 
he had been "a prophet mighty in deed and word before God and all the people." 
The proclamation from prophecy and pattern motif in Luke 24 implies that there is 
nothing extraordinary in the suggestion that the Messiah might die, since that was 
the fate of many prophets. For Luke, the resurrection is the suffering Jesus' great 
vindication, and it is this that confirms his identity as the Christ (24:26,46). But let 
us return to chapter 9. 
3 Bock's methodological approach is more literary and therefore his formulation is preferred to 
that of Schubert's. His book wi l l provide groundwork for my discussion of the death of Jesus in 
fulfillment of the scriptures. Cf. also L. C. Crockett, "The Use of the Old Testament in Luke; with 
Emphasis on the Interpretation of Isaiah 61.1-2" Volumes I and I I , (unpublished Ph.D. thesis, Brown 
University; Ann Arbor: University Microfilms, 1966); W. Larkin, "Luke's Use of the Old Testament in 
Luke 22-23" (unpublished Ph.D. thesis, University of Durham, 1974), and "Luke's Use of the Old 
Testament as a Key to His Soteriology," JETS 20 (1977) 325-335; and D. J. Moo, The Old Testament in 
the Gospel Passion Narratives (Sheffield: The Almond Press, 1983). 
4 Dillon 114-132 argues that Luke develops a "prophet-christology" until Luke 9 where there is a 
shift in emphasis. 
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Luke 9 
Luke 9, like Luke 24, is a watershed chapter.5 The evangelist includes here the 
mission of the twelve to preach and heal (9:1-6), a reference to the resurrection from 
the dead (9:7-9), the feeding of the 5000 (9:10-17), Peter's confession of Jesus as the 
Christ of God (9:18-21), the first passion prediction (9:22), a summons to follow Jesus 
by taking up one's cross daily (9:23-26), an assertion that the kingdom of God is not 
far distant (9:27), and the transfiguration (9:28-36).6 Al l these themes are reflected 
in Luke 24. 
But that is not all. For there is, in fact, a surprising correspondence in the form 
of a chiasmus if the structure of Luke 9 and 24 is compared: 
Luke 9:1-36 
9:1-6 Jesus sends forth the 12 
with power and authority. 
9:7-9 Herod hears that some 
are questioning whether Jesus is 
John the Baptist risen, Elijah, 
or one of the old prophets risen 
from the dead. 
9:10-17 The feeding of the 5000 
and the breaking of the 5 loaves 
and the 2 fish. 
9:18-22 Peter's confession that 
Jesus is the "Christ of God" and 
Luke 24 
24:44-49 Jesus commands the 11 
to be witnesses to all nations once they 
are clothed with power from on high. 
24:36-43 The disciples question in 
their hearts whether the Jesus who has 
appeared to them is truly risen and not 
just a ghost. 
24:28-35 Jesus sitting at table 
with the two disciples and the 
breaking of bread. 
24:25-27 Jesus' passion statement 
that the Christ should suffer before 
5 Talbert, Literary sees both Luke 9 and 24 as important to the Gospel of Luke. He notes that Luke 
9 and 24 are structurally related to other sections of Luke-Acts (Luke 9:1-48 and 22:7-23:16; Luke 24 and 
Acts V, Luke 9 and Acts 1), but he does not comment on a structural relationship between the two. Cf. 
also E. E. Ellis, "The Composition of Luke 9 and the Source of Its Christology," in Current Issues in 
Biblical and Patristic Interpretation: Studies in Honor of Merrill C Tenney (Grand Rapids: Eerdmans, 
1975) 120-127; J. Fitzmyer "The Composition of Luke, Chapter 9," Perspectives on Luke-Acts (ed. C H. 
Talbert; Danville, VA: Association of Baptist Professors of Religion, 1978) 139-152 on the structure of 
Luke 9; and Dillon 37ff. 
6 Cf. Tannehill 98-99, 214-228 on the significance of the juxtaposition of pericopes in Luke 9. 
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the first passion prediction. 
Jesus commands them to tell 
no one. 
entering glory. He opens up the 
scriptures to them. 
9:23-27 Jesus speaks of the cost 
of discipleship, the daily taking 
up of the cross to follow him. 
Suffering before glory. 
24:13-24 Disciples show their 
complete lack of understanding of 
the cross and the cost of discipleship. 
They wanted a prophet mighty in deed 
and word, not a crucified Messiah. Glory 
without suffering. 
9:28-36 The Transfiguration. The 
vision of Christ in glory. Passion 
reference in 9:31 (Luke alone). 
Closes with the imperative: imperative: "Remember how he told 
you while he was still in Galilee . . ." 
24:1-11 The Resurrection. "Why seek 
the living among the dead?" Passion 
reference at 24:7. Contains the 
"Listen to him!" 
In comparing the language of these parallels, some striking similarities exist. In 
9:1-6 and 24:44-49, the twelve ( 9 : 1 ) and the eleven ( 24 :933) are given power (Suvaux? 
9:1 ; 24:49) and are sent (a-noortWu 9:2; 24:49) to preach (icnpuaaa) 9:2; 24:47). In 9:6, they 
are preaching the gospel (evayyeXiC^)', in 24:46-47, they are preaching the content of 
the gospel, suffering, resurrection, and "repentance and forgiveness of sins."7 
These similarities are not found in Mark or Matthew, but only in Luke. It appears 
that Luke 9:1-6 and 24:44-49 are both commissioning stories. 
There are no striking verbal similarities between Luke 9:7-9 and 24:36-43. 
The feeding of the 5000 in Luke 9 :10-17 and the table scene on the road to 
Emmaus in 24:13-35 are remarkably alike. Both take place when the day was 
wearing away (fi^ipa and KXCVCU in 9:12; 24:29). 8 Both have Jesus speaking 
prophetically (Xdkibi). In 9 :11, Jesus speaks of the kingdom of God; in 24:32, the 
disciples report how he spoke to them on the road and opened up the scriptures to 
them. Both use Luke's phrase for the select group who follow Jesus, the 8c58eKa (9:12) 
7 C f . Luke 9:6 to the Markan parallel (6:12) where preaching repentance replaces efiayye\tCu>. 
8 Cf. Luke 22:14, f| (Spa = evening. 
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and the £i>8eKa (24:33). The scene, therefore, is very much the same. This provides 
the setting for the miracle that is to take place in both scenes. In 9:10-17, it is the 
multiplication of the loaves and the fish; in 24:13-35, it is the revelation of Christ in 
the breaking of the bread. The language in 9:15-16 and 24:30 is almost identical, for 
Luke wants his readers to recall the miracle of the feeding of the 5000 when they 
read that at Emmaus, Jesus revealed himself in the breaking of the bread (cf. Luke 
22:19). In both 9 and 24, Luke uses the same constellation of words: KaraKXtvo),9 
Xap.pdi'a), and euXoyew. The other similar words are words from the same root: 
KcrraicXdio (9:16) and icXdw (24:30); 8t8a)u.i (9:16) and em8t8a)u.i (24:30). There is nothing 
Lukan about the language of 9:16, so Luke is recalling a Synoptic miracle. But both 
passages conclude with the idea of broken bread. In 9:17, the disciples gather 
together twelve baskets of broken bread OcXaaud-nov x6(f>ivoL 8(68eKa); in 24:35, the 
eleven are gathered together to hear how Jesus was made known to the two 
disciples in the breaking of the bread (ev Tfj KX&OEL TOU dpTou). Therefore, both 9:10-
17 and 24:28-35 have Jesus teaching his disciples, then eating wi th them, and finally 
revealing himself miraculously in broken bread. 1 0 
Luke 9:18-22 and 24:25-27 have the following words and phrases that are similar 
and refer to the death or the resurrection: XPL<""6? (9:20; 24:26), 8et (9:22; 24:26), -ndaxw 
(9:22; 24:26), Tfi TptTTj fluipg eyepefjvai (9:22 cf. Luke 24:7,21,26), and elaeXfMv el? vf\v 
86£av airroO (24:26). But one dissimilarity between these two passages points to a 
significant difference in the correspondence between Luke 9 and 24. In 9:21, Jesus 
charges and commands his disciples to tell no one that he is the Christ who must 
9 Cf. Luke 22:14, Avtireoev. Cf. Tannehill 289. 
1 0 C f . B. P. Robinson, "The Place of the Emmaus Story in Luke-Acts," NTS 30 (1984) 490: "In the 
first place the narrative [9:10-17] is quite close linguistically to the Emmaus story (day is declining; all 
reclined; he took, blessed, broke, and distributed bread). We may further note that Luke has taken 
liberties with the order of Mark's material in order to place the Confession of Peter immediately 
following the Feeding story. I think it highly likely that this is because he saw in the feeding-
confession sequence of Luke 9 a foreshadowing of the feeding-recognition sequence in Luke 24." 
(emphasis mine) 
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suffer, die, and rise. 1 1 But in 24:27, Jesus opens up the scriptures to reveal to them 
that his suffering and glory are in fulfillment of the scriptures. In chapter 9, Luke 
gradually heightens the messianic-passion secret; but in chapter 24, Luke gradually 
demonstrates that the disciples finally understand the passion and resurrection 
because the risen Christ has opened up the scriptures to them. 
The verbal parallels between 9:23-27 and 24:13-24 are few. Both mention the 
cross (9:23; 24:20) and salvation (9:24; 24:21). These two passages are similar in their 
views on discipleship. In 9:23-27, discipleship is spoken of in terms of its cost — 
taking up one's cross, losing one's life. Those who are ashamed (eTraiaxuuoiiai) of 
Jesus and his words, the Son of man wi l l be ashamed of that person when he comes 
in his glory and the glory of the Father.12 But in 24:13-24, when Jesus does come in 
glory, the example of discipleship demonstrated by the two disciples on the road to 
Emmaus is that of embarrassment at the cross. They are perfect examples of what 
1 The comparison between Luke 9:21 and Mark 8:30 is significant. In 9:21, Luke heightens the 
messianic secret, which is prominently developed in Mark, by adding iTapi'jyyei.Xei' to em-n^aas'. 
Mark 8:30 has simply ical £TTeTt|ir|aei> ail-rots', but Luke reads 6 8c (nb. the emphasis) emTiin'jaas' 
aiTots" irapTjyyciXcv. (Cf. BAG 618: TTapayycXu) "to give orders, command, instruct, direct of all kinds 
of persons in authority, worldly rulers, Jesus, the apostles." This double command of silence wil l be 
reversed in Luke 24:48 when the disciples become witnesses of the suffering and rising Christ. Also 
Fitzmyer /-/X 775.) Further, this messianic secret is now tied inextricably to Christ's passion by the 
participle elmov. Where Mark has (8:31) Kal rjpfrrro, Luke continues in the same sentence: 6 Se . . . 
elm5i> (Nestle, 25th edition). After Peter's bold confession that Jesus is "the Christ of God," Jesus 
charges and commands his disciples to tell no one. Luke syntactically connects Peter's confession to the 
first passion prediction at Luke 9:22 where Jesus says that "the Son of Man must suffer many things . . . " 
Mark's messianic secret is now Luke's passion secret (cf. Dillon 23ff.; Conzelmann 56; J. Fitzmyer "The 
Composition of Luke, Chapter 9" 145-146). This is unique to Luke, for in the second and third 
predictions of the passion (9:45 and 18:34), Luke also ties the messianic secret to the passion. This 
theme is not found in the passion predictions of Matthew and Mark. In their first passion prediction, 
Peter's denial overshadows the passion prediction (Matthew 16:21-23 and Mark 8:31-33); in the second, 
there is a display of distress by the disciples and a lack of understanding, but Jesus does not command 
tlie silence of the disciples (Matthew 17:23 and Mark 9:32); in the third, no response is given at all 
(Matthew 20:9 and Mark 10:34). Luke 9 shows a gradual movement towards total misunderstanding and 
silence. By the end of the Gospel, Luke has demonstrated that the disciples are completely confused 
concerning the purpose of Jesus' messiahship and consider the prospect of an empty tomb and a risen 
Christ to be utter nonsense. 
1 2See Tannehill 222-223. 
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discipleship is not. In fact, none of the disciples f i t Jesus' criteria for discipleship 
until Luke 24 when the risen Christ reveals everything to them. Thus, due to their 
reaction, the two disciples receive the rebuke of Jesus, "O foolish men," and hear the 
passion statement that the Christ must suffer before entering into his glory. Instead 
of denying themselves by taking up their cross and following Jesus, they have even 
denied the cross by failing to believe all that the prophets have spoken. 
Perhaps the most obvious parallel between Luke 9 and 24 is that of the 
transfiguration and the resurrection story. Bultmann says of the transfiguration: "It 
has long since been recognized that this legend was originally a resurrection 
story."i3 Marshall takes a rather different view in seeing the transfiguration as "an 
anticipatory vision of the glory of Jesus at his resurrection or his parousia."1 4 
Needless to say, many have observed a similarity between these two stories. Luke 
opens the scene of the transfiguration in 9:28 by saying: "Now about eight days after 
these sayings . . ." Schubert points out that the \L€TCL TOVS \6yov$ TOUTOUS' refers back, 
not only to Peter's confession, but is "very deftly linked to the prediction of the 
passion, death, and resurrection (v. 22) and to the attending saying about the nature 
of true discipleship (vs. 23-27)."is This preserves a Lukan theme that suffering 
must always precede glory (cf. Luke 24:26). 
Even more arresting in Luke's approach is the "eight days" which is first 
introduced in the transfiguration narrative. This is the only place Luke uses this 
phrase, and the only other occurrence in the NT is John 20:26 where Jesus appears to 
Thomas eight days after the resurrection. Luke has eight days where Mark and 
Matthew have six. Many early Christian communities understood Sunday as the 
eschatological eighth day, the day of resurrection, the day of the new creation.i6 
13 Bultmann 259. 
14 Marshall 381. 
iSSchubert 181. Cf. also Dillon 26. 
16Cf. M . Searle, Sunday Morning: A Time for Worship (Collegeville: Liturgical Press, 1982). E. E. 
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The parallel between the transfiguration and the resurrection suggests that Luke is 
subtly tying these two passages together by the eight days. In Luke 24:1, he simply 
says "the first of the sabbath," which is Sunday. But is not Sunday also the eighth 
day?i7 
This analogy between the transfiguration and the resurrection is reinforced by 
the two men appearing in glory at Luke 9:30 and the two men at the tomb at Luke 
24:4 (ical t8ou duSpc? 8(>o in both chapters). efcoTpdirTto (9:29) describes the dazzling 
nature of Jesus' clothing, and daTpdirno (24:4), a cognate, describes the dazzling 
apparel of the angels. (Does the former - hapax legomenon in the NT — indicate 
that Jesus' clothing was even brighter than that of the angels?) Luke uses £to&os in 
the transfiguration narrative to predict the passion (9:31), which Jesus fulf i l ls in 
Jerusalem (chapters 22-24).is The story of the empty tomb wi th its passion 
statement (24:7) looks back to Galilee, and specifically to chapter 9 with its prediction. 
As Peter, John, and James entered the cloud, they were afraid (9:34). As the women 
entered the tomb, they were perplexed and afraid (24:2-5). A voice from the cloud 
commands the disciples to obey Jesus (9:35): "This is my Son, my Chosen; listen to 
him!" (ctKotieTe, a present imperative, i.e. always listen to him!) The words of the 
angels to the women (24:5), "Why do you seek the living among the dead? 
Remember . . . " ( j i i ^a&nTe , an aorist passive imperative), presupposes the command 
Ellis, The Gospel of Luke (London: Thomas Nelson, 1966) 275 writes: "That very day: each of the 
resurrection episodes opens with a time reference to the 'eighth day' (24.1,13,33). See on 9.28; 24:1-12; 
cf. Barnabas 15:8f.; Justin, Dial. 138; Farrer, Matthew, p. 87. The symbolism identifies Jesus' 
resurrection as the beginning of a new creation." (emphasis Ellis) The "8 days" may, however, indicate 
simply the Greek way of reckoning time. 
l7Marshall 382 rejects the notion that the eight days refer to the day of the new creation. 
1 8 Cf. Bock 116 on the eschatological perspective of £<|o8us: "It is in this total glorification context 
that the 'exodus' comment of Luke must be seen. For Jesus' departure points not just to his death, nor even 
his resurrection or ascension; but it is a departure, an exodus, that ultimately wi l l lead to the 
demonstration of glorious authority (Acts 10.34-43). Thus, the exodus refers to his departure into the 
whole eschatological programme that is tied to Jesus." (emphasis mine) Cf. also Fitzmyer / - /X 167, 
and X-XXIV 800; Tannehill 223-224; Dillon 23 n. 65; J. Sanders, The Jews in Luke-Ads (Philadelphia: 
Fortress, 1987) 178-180. 
22 
of 9:35. The connection is this: my Son, my Chosen, he is the living one — listen to 
him — remember his words. 1 9 
The conclusions in each of these passages are also similar. In the 
transfiguration, Luke says: "And they kept silence and told (dTTf^YyeiWav) no one in 
those days anything of what they had seen" (9:36). This puts a tight l id on the 
messianic-passion secret. From 9:1 to 9:36, there is a progression from openness to 
complete silence. Luke 9 begins quite openly with the disciples preaching the gospel 
and healing everywhere. But as the passion, death, and resurrection are introduced, 
there is the command to keep silent (9:21), and the subsequent obedience of the 
disciples (9:36). On the other hand, from 24:1 to 24:49, there is a progression from 
silence and misunderstanding to a command to make the gospel known to all 
nations. Luke 24 begins with the women returning from the tomb and telling 
(d-rrayYeXXw) everything to the eleven who do not believe them and consider the 
report utter nonsense. In Luke 24 there is a gradual opening of the eyes of the 
disciples to the necessity of the passion, death, and resurrection of Jesus. Through 
Luke 24 there is this continuing revelation to the disciples that the crucified Christ 
has risen. By 24:49, not only have all things been exhaustively revealed to them, but 
they are commanded to preach and be witnesses to this kerygma. 
This comparison between chapters 9 and 24 has yielded some instructive 
notions on how Luke structurally, linguistically, and thematically has framed his 
Gospel. The chiasmus between 9 and 24 appears to be a two-way 
street — as Luke 9 builds towards the transfiguration, there is a gradual silence and 
concealment of the passion and resurrection; as Luke 24 builds towards the 
ascension, there is a gradual movement from puzzlement and disbelief to openness 
and understanding. The movement in Luke 24 towards faith in the passion and 
1 9 Cf. Tannehill 224-225; Dillon 22-26. 
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resurrection reverses the movement in Luke 9 towards disbelief. The reason for 
each progression (or regression, depending on which way you are going) is different. 
In Luke 9, the silence and concealment is because the disciples are unable to 
understand the prediction of the passion, death, and resurrection. In Luke 24, the 
gradual opening up is to show, from the very beginning of the chapter, that the 
resurrection covers up the embarrassment of the cross and that the passion and 
resurrection are part of a divine plan in fulfillment of the scriptures. In both 9 and 
24, the death of the Messiah is the critical issue addressed. 
Luke 9 is also the end of Jesus' Galilean ministry and the beginning of his 
journey to Jerusalem, the place of destiny where the passion w i l l be accomplished.2 0 
Many scholars have remarked on the critical nature of Luke 9:51 to Luke's Gospel. 2 1 
There are good reasons to consider 9:51 the turning point. Luke 9 is the place 
where Jesus' death explicitly becomes part of Jesus' messianic character and where 
Jesus begins the journey towards his death in Jerusalem. As Schubert says of 
Jerusalem: "Somehow Jerusalem is for Luke the place of the f u l l manifestation of 
Jesus as the Christ." 2 2 And of Luke 9:51 he says: "9:51 is closely linked to what 
precedes and by virtue of this fact it sets the stage for what is to follow." 23 Similarly 
in chapter 24 we have a journey from Jerusalem back to Jerusalem, and it is not 
without significance that in 9:51 he writes dvdXTm.ifas' (cf. the words dvaXajipdvio to 
denote the ascension in Acts 1:2,11,22).24 
There are four other passages in Luke that deal with the death of Jesus and 
relate to Luke 24. They wi l l be discussed only briefly. 
2 0 Di l lon 113 n. 127 notes that Luke frames his journey with passion instruction (Luke 9:18-45 and 
18:31-34). 
2 *Cf. Fitzmyer /-/X 830-832 for an extensive bibliography on 9:51. 
^Schubert 183-184. Also Sanders 24-36 on Jerusalem in Luke. 
^Schubert 184. 
2 4 a . Dillon 177 n. 60, 224. 
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Luke 9:44-45 
This second passion prediction in Luke also occurs in chapter 9 alongside the 
first one, emphasizing again the importance of this chapter. Luke makes some 
additions to this second prediction that prepare for Luke 24. The introductory 
statement is Lukan and heightens the significance of this second prediction: "Let 
these words sink into your ears." The passion prediction is short and truncated: "for 
the Son of man is to be delivered into the hands of men." The language fits into 
chapter 24 -- the Son of man is used in Luke 9:22; 24:7 (18:31); TTapaSCSw^i in Luke 
18:32; 24:7,20; x^tpa? dvepumuH' in Luke 24:7. Luke leaves out the fact that Jesus will 
be killed and will rise after three days (cf. Matthew 17:23; Mark 9:31). This creates 
suspense and misunderstanding, especially in light of the clean triad of 9:22. In 9:45, 
the messianic-passion secret is heightened by the disciples' lack of understanding. 
The necessity of suffering, death, and resurrection as part of God's plan is hidden 
from them and they do not perceive it. The T6 pfiM-a TOUTO refers to his suffering 
and is used by Luke in a similar way in 18:34 and 24:8,11. 
Luke 13:33 
This passage has already been mentioned in connection with the word 
"prophet" in Luke 24:19. In 13:33, Jesus says that a prophet cannot perish outside of 
Jerusalem. Jesus will die there, but he will do what none of the prophets did before 
him ~ he will rise. This material is unique to Luke, showing his particular concern 
for Jerusalem. This is also part of Luke's "pregnant use of -nopebeaQai ... [where] the 
context is one of opposition and hostility, and the implication is that his destiny is to 
be reached despite such opposition'^ (Cf. 9:51,52,53,56,57; 10:38; 13:2233; 17:11; 
19:12). 
25Fitzmyer MX 169. 
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Luke 17:25 
In this pericope, Luke places a passion allusion within the context of an 
eschatological discourse. First there must be suffering, and then the parousia will 
come. The placement of a passion prediction in this context is peculiar to Luke, and 
the language inextricably ties it to Luke 24, cf. 8ct (9:22; 24:7,26,44) and ndaxw (9:22; 
24:26,46). The statement that Jesus "must... be rejected by this generation" prepares 
for the destruction of Jerusalem and the rejection of the gospel by the Jews in Acts 
(e.g. 13 and 28).2 6 
Luke 18:31-34 
Luke's third passion prediction is tightly structured and also prepares the reader 
for Luke 24. It is addressed to the twelve. In Luke 24, the disciples will finally 
understand the plan of salvation when the risen Christ opens the scriptures to 
them. In Acts, they will be the leaders of the church. Luke is the only Synoptic 
evangelist to include the phrase "and everything that is written of the Son of man 
by the prophets will be accomplished." This is a major theme in Luke 24, and thus, 
by this third and final passion prediction, the reader is prepared for Luke 24 and the 
focus on the death and resurrection of Jesus in fulfillment of the scriptures. The 
expanded description of the passion and death in Mark (mocked, shamefully treated, 
spit upon, scourged, killed) is picked up by Luke (and not by Matthew). As Luke 
progresses toward chapter 24, the shame and embarrassment of the crucifixion is 
heightened. He is the only Synoptic evangelist to include the reaction of the 
disciples: "But they understood none of these things; this saying (T6 {)T\\La TOOTO) was 
hid from them, and they did not grasp what was said."2 7 
2 6 C f . Tannehill 257-258. 
2 7 Cf. Tannehill 226-227. 
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Therefore, in all three passion predictions, the concealment and the inability to 
comprehend the plan of salvation is present.28 The themes of Luke 24, the 
resurrection as the vindication of the crucifixion and the fulfillment of the 
scriptures as the accomplishment of the divine plan, are developed in Luke's Gospel 
in anticipation of their climax in Luke 24. In this final chapter of the Gospel, the 
stage is set for Acts and the acceptance of Christianity as a legal religion. Luke 24 is 
the final affirmation that "everything written about me in the law of Moses and the 
prophets and the psalms" has been fulfilled, and Jesus has realized in himself the 
destiny of the prophet who after suffering is vindicated by God. In the next chapters, 
my interpretation of the Emmaus story will be based on this principle. 
2 8 C f . Tannehill 54,127,193,199, 220-222, 226-227, 253-254, 258-259, 271-274, and Dillon 42^4,113-
114,134,196-197 on the hiddenness of the plan that is revealed to the disciples in Luke 24. 
III . The Genre and Structure of the Meal at Emmaus 
We now turn to the thesis that the Emmaus meal is the climax of Luke 24 and 
thus the climax of the Gospel. This chapter will investigate the nature of the 
Emmaus meal and consider its place within the table fellowship of Jesus with his 
disciples. The purpose of this study is to demonstrate that the meals of Luke-Acts 
and the climactic meal at Emmaus form a matrix of events that have theological 
significance. This table fellowship of Jesus that finds its climax in Luke 24 is part of 
Jesus' ministerial style in which he engages as a manifestation of the eschatological 
kingdom present among the people. 
This activity of Jesus eating with his disciples is common in his ministry,1 an 
activity that he continues in his post-resurrection appearances. Luke records not 
only the meal at Emmaus, but also the fact that Jesus eats a piece broiled fish before 
the eleven to prove that he is not a spirit, but one possessing flesh and bones (Luke 
24:41-42). In John's Gospel too, Jesus has breakfast on the beach with his disciples as 
one of the final opportunities he has to communicate to them his parting wishes 
(John 21:9-14). In Acts 10:41, Peter includes in his sermon to Cornelius that one of 
the significant demonstrations of his status as a witness to God's Anointed One is 
the fact that he was among those "who ate and drank with him after he rose from 
the dead."2 Thus in this table fellowship matrix, the meals after the resurrection 
are significant in apostolic preaching as an attestation that the disciples were present 
with the risen Lord. 
In considering this matrix of events in Luke-Acts, one must decide how the 
Emmaus meal fits into the entire table fellowship of Jesus. As one of the post-
1 See Karris 47-78; Smith 613-638; and J. Navone, Themes of St. Luke (Rome: Gregorian University 
Press, 1970) 11-37 on the theme of food in Luke. 
2 Cf. also <rui/a\tC6ji6i/os' in Acts 1:4. See below 246-247. 
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resurrection meals, is it to be classed with the other post-resurrection meals between 
Jesus and his disciples, or is it in a special category of its own? Is it part of God's 
continuous table fellowship with his people that stretches back to the creation story 
and continues through Jesus in these last days in the church? The meal at Emmaus 
is significant because it is the first post-resurrection meal described in Luke-Acts, and 
thus its nature could be determinative of all meals before and after the resurrection. 
Luke 24 is a watershed chapter in Luke-Acts where many of the themes that 
Luke develops in his Gospel find their fulfillment. The Emmaus narrative is not 
only the climax of the theme of table fellowship in Luke , but is also the place where 
other themes come to fruition.3 Many of these themes may appear to be unrelated 
or indirectly related to one another, but one of the goals of this thesis is to show how 
the geographical, revelatory, proclamation from prophecy and pattern, and 
eucharistic motifs are all subordinate to the motif of table fellowship.4 This view 
is not commonly accepted,5 but the very structure of the Emmaus narrative 
3 Cf. Fitzmyer X-XXIV 1557-59. The four motifs that he sees operating in the Emmaus narrative 
are: 1) Geographical, 2) Revelatory, 3) Christological as fulfilling OT prophecy, and 4) Eucharistic. 
Dillon 78 asserts that Luke 24 brings together themes that are developed in Luke and carried out in 
Acts, showing the clear continuity between the two books. R. H. Fuller, The Formation of the 
Resurrection Narratives (New York: The Macmillan Company, 1971) 110-111 sees three theological 
motifs: "1. Jesus as a prophet; 2. a summary of the passion tradition; and 3. a scriptural proof of the 
suffering-glory pattern." 
4 Cf. Dillon 69-155 who argues that v. 35 recapitulates the major theme of the Emmaus story, 
namely, the mission of the church will be centered in the table fellowship of the apostolic community 
that involves both the words of Jesus and the meal of Jesus; J. Dupont, "The Meal at Emmaus," The 
Eucharist in the New Testament (ed. J. Delorme; Baltimore and Dublin: Helicon Press, 1964) 105-121 
who maintains that the focus of the story is the breaking of bread where Jesus distributes the Eucharist 
to the Emmaus disciples; and Robinson 493-494 who sees converging the Lukan themes of journey, 
fulfillment of prophecy, recognition, and hospitality, but gives special attention to the hospitality 
theme, concluding that "all Christian fellowship meals [are] proleptic celebrations of the coming 
Kingdom." 
5 G. R. Osborne, The Resurrection Narratives: A Redactional Study (Grand Rapids: Baker Book 
House, 1984) 118 asserts that "the dominant theme here is the reality of the resurrection;" I. H. 
Marshall, "The Resurrection of Jesus in Luke," TB 24 (1973) 82-83 states that the main theme of the 
story is to demonstrate "a guarantee of the reality of the resurrection and of the identity of the risen 
One with Jesus, and the application of the means of grace is secondary;" H. D. Betz, "The Origin and 
Nature of Christian Faith According to the Emmaus Legend," Int 23 (1969) 45-46 sees the Emmaus story 
as legend where "the Christian faith has its origin and nature in the specific conviction that the 
absurdity of faith in Jesus is again and again overcome by the Christian's experience of the salvation-
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justifies a consideration of this thesis. 
The Genre of Luke 24:13-35 
The genre of Luke 2 4 : 1 3 - 3 5 complements Luke's theological purpose. The 
Emmaus appearance of Jesus differs from many of the other resurrection 
appearances.6 According to Dupont, the main goal of the Emmaus story is not to 
provide another objective proof for the resurrection of Jesus; in fact, he claims that 
the opposite is true. The whole account is governed by the closed eyes of the 
disciples who are, by the hand of God, kept from seeing Jesus (the theological 
passive £KP<ITOOVTO in 2 4 : 1 6 ) . If Luke's intention was to provide eyewitnesses of the 
resurrected Christ, he begins the narrative from an opposite angle. It appears that 
Luke's primary motive is not to present another proof of the risen Christ nor to 
offer an apologetic for the humiliating death of Jesus, but to appeal to the heart and 
emotions of the reader.? 
If one now considers the three categories of post-resurrection appearance-stories 
enunciated by C. H. Dodd,8 it is clear that the Emmaus story is not in the first 
category of the concise narrative where the bare facts are in focus. According to 
event connected with Jesus of Nazareth;" and Schubert 174 who claims that the Emmaus story "was an 
appearance-story which was dominated wholly and exclusively by the motif of a recognition scene 
which is so familiar from ancient mythology, legend and literature." 
6 Dupont 106-112. 
7 Even though the Emmaus story is not like other appearance-stories, this does not mean that it 
fails to provide proof of the resurrection or offer an apologetical claim that God has vindicated Jesus by 
raising him from the dead. Dupont 111 argues that the Emmaus story, with its dramatic structure and 
climactic moment of recognition, is in the category of "the edifying or moving story" that is aimed at our 
emotions and not at our reason. If Dupont is right, then Luke has constructed a story that is much more 
persuasive than a mere presentation of the facts. This genre of story is more than an intellectual 
exercise for the hearer and serves better as an apologetic since it "penetrate[s] into the depths of his 
soul." Dupont is correct in his evaluation of the dramatic and emotional nature of the Emmaus story, but 
his conclusions that this does not serve apologetical purposes is without warrant. 
8 C. H. Dodd, "The Appearances of the Risen Christ: An Essay in Form-Criticism of the Gospels," 
Studies in the Gospels: Essays in Memory of R.H. Lightfoot (ed. D. E. Nineham; Oxford: Blackwell, 
1957) 9-35. Fitzmyer X-XXIV 1556-1557 discusses Dodd's categories in connection with Emmaus. Cf. 
also Dillon 74-78 
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Dodd, these resurrection appearances present the facts in order to prove that Jesus is 
risen from the dead, coinciding with Dupont's category of the appearance-story as 
objective proof of the resurrection. The Emmaus story does not fit into this category 
since there are no facts presented about the resurrection of Jesus, even though the 
disciples' recognition of him is the climax of the story. However, the moment that 
Jesus is recognized, he disappears. It is not surprising that some have conjectured 
that the Emmaus story is a legend, for it has all the markings of legendary material 
and none of the markings of an apologetic9 
But the Emmaus story does fit into Dodd's second category, the circumstantial 
narrative, where the concern is more for the development of a plot with a dramatic 
climax that is anticipated throughout the narrative.10 In this genre of appearance-
story, Luke is able to weave into the narrative his theological motifs and build 
towards one grand moment. The actual structure of the Emmaus story is the 
vehicle for Luke's theological purpose, recapitulating in this final chapter the 
narrative style of the entire Gospel. All of Luke's skill as a storyteller and as an artist 
are revealed in this genre. Luke writes to touch the deep memory, to awaken the 
archetypal images that he has subtly developed throughout his Gospel. This is the 
language of faith, the language of parable, the language of symbol." And it is also 
the language of apologetic. As I proceed further into the Emmaus story, the 
dominant image will be the table fellowship of Jesus as he reveals his eschatological 
kingdom to his disciples by means of the exposition of scripture and the breaking of 
9 CfDupont 109-110. 
10Dodd's third category entitled mixed narratives is a combination of concise and circumstantial 
narratives. Cf. also Fitzmyer X-XXIV 1557. 
11 Cf. Dupont 112: "He is not content simply to tell us about the paschal message, he wants to make 
it sink into our hearts." D. A. Losada, "El episodio de Emaus: Lc 24, 13-35," RevistB 35 (1973) 4-7 
discusses the genre of the Emmaus story and comments on Dupont and Dodd. Guillaume 83-92 discusses 
the genre of Luke on the basis of both biblical and non-biblical parallels. He proposes 91-92 the 
following representative genres: "Wandersage," "reconnaissance," and "epiphanie." 
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the bread. 
The Structure of Luke 24:13-35 
The genre of the Emmaus story is a vehicle for Luke's theology, but so also is its 
structure,^ upon which considerable work has been done in recent years.*3 Some 
scholars question such a structural analysis,** but in light of the previous chapters 
on the structure and function of Luke 24, and Luke's penchant for a thematic 
presentation of the material, a structural analysis is essential to determining Luke's 
theological purpose. 
A group of concentric circles has been postulated in Luke 24:13-35. This is 
consistent with Luke's structure, for in both Luke and Acts he seems fond of 
"circular journeys," sometimes called "the ring structure."*5 Leon-Dufour has 
proposed the following schema in five circles that shows how you go from the outer 
circle to the center and back, e.g. in the fifth circle they are journeying from 
Jerusalem and returning to Jerusalem. 
*2 See Talbert, Literary and Smith 613 n. 1. 
1 3 See the structural studies of X. Leon-Dufour, Resurrection and the Message of Easter (trs. R.N. 
Wilson, New York, 1974); J. D'Arc, "Catechesis on the Road to Emmaus," LumVit 32 (1977) 62-76; "Un 
grand jeu d'indusions dans 'les pelerins d'Emmaus/" NRT 99 (1977) 143-156; Les pelerins d'Emmaus, 
(Serie "Lire la Bible" 47; Paris: Editions du Cerf, 1977); R. Meynet, "Comment etablir un chiasme: A 
propos de 'pelerins d'Emmaus,'" NRT 100 (1978) 233-249; and F. Schnider and W. Stenger, 
"Beobachtungen zur Struktur der Emmausperikope (Lk 24,13-35)," BZ 16 (1972) 94-114. The structural 
analysis of this section of the thesis is indebted to these foundational studies. 
*4 See Dillon 81-82 and Osborne 117. 
1 5 This observation was first brought to my attention by my thesis supervisor, Dr. J. McHugh, who 
suggested the "circular journey" or "ring structure" for the Emmaus meal. He pointed out in 
correspondence that "when travel is involved, you often end up where you start. E.g. the Infancy Gospel 
begins, and ends, in Jerusalem, indeed in the Temple; the entire gospel begins, and ends, in Jerusalem, 
and in the Temple. Paul, on his journeys, gets back to his starting point (except for his final journey, but 
cf. Ac 1:8). So also Emmaus: the pair go back to Jerusalem." This observation gave rise to the following 
structural study of Luke 24:13-35. 
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5) v. 13 kv airrfi T f j f)pipg f]oav TTopeuop.ci'ot . . . &TT6 ' I epouaaXfp 
4) v. 14 (LulXow npQ? d.XXi/)Xous' 
3) v. 15 eyytaas 1 aweiropetieTO auToi? 
2) v. 16 ol 8e 64>6aXp.ol axrr&v eicpaToOvTO TOU p.f| emyvdiw'a.i 
avrdv. 
1) the center circle vv. 17-30 "the colloquium and breaking of the bread" 
2) v. 31aaurtov 8e SLTivotx^rjaav ol 6<J>6aXu.ol Kal e-rTeyvaxrav 
avrbv. 
3) v. 31b a^avTos1 eyei>eTo an'airr&v. 
4) v. 32 elTTav npbs dXX^Xovs' 
5) v. 33 a i r r f j Tf j oipg vntorpetyav el? ' I epouaaXfip. . . . 
The conclusion: vv. 34-35 
The correspondence between the events preceding the colloquium and those 
following it may be more easily perceived in the following scheme: 
a) The fifth circle: v. 13 kv airrfj T f j T)uipa fjaay iropeuopievoL . . . 
omrj 'IepouaaXfyi 
v. 33 auTfi Tfj &pq. iflTeoTpeiJ>av els ' I epouaaXfip. . 
b) The fourth circle: v. 14 wuXXouv upos' dXX^ Xous' 
v. 32 eliTav TTp6s' AXXf|Xous' 
c) The third circle: v. 15 eyylaas" aweiropeueTO auTois" 
v. 31b d^avaos1 eyeveTo dir'airrwu. 
d) The second circle: v. 16 ol 8e 6<J>8aXuol auraiv eKpaTouvTo TOU \d\ 
emyvtovai avr6v. 
v. 31a axrvCiv Se Si^voixQrpav ol 6<|)6aXfiol Kal 
kukyvitxsav airrbv. 
e) The center circle: vv. 17-30 "the colloquium and breaking of the bread" 
f) The conclusion: vv. 34-35^ 
1 6 Cf . Leon-Dufour, Resurrection **:'**and Dillon 81 n. 34 who reconstructs Leon-Dufour's argument. 
Also Tannehill 292. 
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There have been attempts to determine a similar structure to the center circle, 
but most of them appear to be artificial and unconvincing.!7 For the purpose of this 
thesis, it is counterproductive to superimpose a structure on this central portion of 
the Emmaus siory. This section must be seen as one complete thought, for here 
Luke sets forth most carefully the theme of table fellowship. Therefore, my 
interpretation of the Emmaus story will consider the relationship between 24:13-16 
and 24:31-33 (the four outer circles), and between 24:17-30 (the center circle) and 
24:34-35 (the conclusion). The first matrix of verses (the four outer circles) frames 
the pericope as to time, place, and persons.18 This schema recognizes Luke's 
propensity for framing his accounts carefully. The next matrix of verses (the core of 
the pericope and the conclusion) give the central theme of the Emmaus story — the 
table fellowship that includes both the words on the road (v. 32) and the breaking of 
the bread (v. 30). Luke 24:35 states the theme that Luke wants to communicate to 
the developing church: Kal airrot efTiyoOi/To Td kv TTJ 68$ KCLI kyvdxjfrc) auTois 
iv T Q KXdaei T O O dpTou. 
In proceeding to develop this structure exegetically, I will consider the following 
sections: the time, place, and persons framework of the meal at Emmaus and the 
four outer circles (vv. 13-16; 31-33) in chapters IV and V, the dialogue on the road, 
the meal at Emmaus (the center circle vv. 17-30), and the conclusion of the pericope 
(vv. 34-35) in chapters VI through XII. 
l?Cf. Osborne 117 and Dillon 81 n. 34. 
18 Dillon 82 provides a framework of time, place, and persons in the Emmaus story that gives us a 
valuable insight into the way in which Luke weaves his themes together under the overall theme of 
table fellowship. Dillon's motivation here is to determine the compositional characteristics of the 
pericope and his methodology serves his purpose. Since his concern is not to assert the priority of the 
theme of table fellowship, his redacnonal and compositional study proceeds from "the framework 
passages (vv. 13f. 33-35. 21b-24) to the travelers' colloquium (vv. 17-27), and finally to the narrator's 
exposition (vv. 15f.) and meal scene (vv. 28-32)." For the purposes of this study, I will adopt portions of 
his approach and that of Leon-Dufour, but will deviate from them in order to show the theological 
significance of the table fellowship matrix in the ministry of Jesus in the Gospel. 
IV. The Framework of the Meal at Emmaus 
The total framework of Luke 24:13-35 needs to be considered before proceeding 
to a detailed analysis of the four outer circles. By using Dillon's methodology to 
analyze the structure of Luke 24:13-35, this chapter w i l l show how the time, the 
place, and the persons of the f i f t h and outer circle of the meal at Emmaus facilitate a 
consideration of the thesis that Luke's table fellowship matrix is an expression of the 
eschatological kingdom. 
The f i f t h or outermost circle of the narrative, both before and after the meal, 
refers to the same time (kv a i r r f i -rQ f|ii£pqi in 24:13 and airrfl TQ &pq. in 24:33),* the 
same place (<XTT6 * I epovoakf\\i. in 24:13 and els * I epouaaXriM. in 24:33),2 and the same 
persons (the Emmaus disciples, 8fa> e£ auTwu, in 24:13 and the subject of irrreaTpei|Kiv 
in 24:33).3 Of interest to this thesis is the bearing this framework has on the table 
fellowship matrix. Does Luke elsewhere use references to time, places, and persons 
to frame pericopes that constitute part of the table fellowship matrix? 
The Time-Framework 
1. The Three Day Sequence: Day of Preparation, Sabbath, First Day of the Week 
In Luke 24, time is a significant part of Luke's structure which he uses to express 
his theological ideas. Beginning with 23:54, Luke is setting apart the day of the 
1 Cf. Dillon 83-90 on the persons, time, and place of 24:13. In terms of time, he 84 notes that 
crfrrrj ^M^W is Lukan and fits neatly into Luke's whole "time-framework of Easter 'day,'" (cf. Luke 
23:54, the day of Preparation; 23:56, the sabbath; 24:1, the first day of the week; and 24:7, the third 
day). He also observes the time connection between 24:13 and 33. He 85 comments: " . . .the time-
framework functions for Lk as an idea-framework since the events woven together into the 
chronological integrity of the 'third day' also fit together into the theological integrity of Lk's 
Easter panorama." (emphasis Dillon) 
2 In terms of place, Dillon 85-86 notes that the statement dirfc ' UpouaaXfj^ i in 24:13 prepares the 
way for els' * I cpouaaXfjji in 24:33. He also observes the critical function of Jerusalem as fundamental to 
Luke's journey motif and its centrality to salvation history. Both Fitzmyer /-/X 168-69 and Dillon 89-
90 observe that the verb iropetioum is typical of Luke and part of his geographical perspective. 
3 In terms of persons, Dillon 84 notes that the antecedent of ainGv is not the 11 apostles in 24:9,10 
but the Aoiirot of v. 9. Luke's intention is to expand the circle in this pivot between the two volumes of 
Luke-Acts. The two appear among "the corps of paschal observers." The two are thought by the early 
church Fathers to be members of the 72. In Luke 9:lff., Jesus sends out the twelve; in Luke 10:lff., he 
sends out the seventy, two by two. 
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resurrection from all other days, a reflection of his literary style and his theological 
program. As the passion and resurrection of Jesus unfolds, the days are marked 
very carefully. In 22:7,4 Luke describes the day on which the Last Supper is 
celebrated as f| f||i£pa TWV &Ctyia)i>, kv fj ISei OueaOai rb ndaxa.5 Although the Last 
Supper will be treated separately in another chapter, Luke's use of time in the 
narrative of the Last Supper must be commented upon here, since the parallel 
between the time-framework of the Last Supper and of the Emmaus meal helps 
shape Luke's table fellowship matrix. 
The Day of Preparation 
Luke 22:1 affirms that the feast of Unleavened Bread, called the Passover, is 
drawing near. In 22:7, the evangelist asserts that the day of Unleavened Bread on 
which the passover lamb is slain has come. In 22:14, the hour has come, indicating 
the beginning of the first of our three days. Among the Synoptics, Luke alone has 
the reference to the hour (fj (Spa). His intention is to set apart this meal and the 
hour of reclining at table with the disciples. This time reference is critical to Luke's 
table fellowship matrix. Luke uses f) (Spa to set aside an "hour" of passion (22:14) 
and to designate the beginning of the final Passover that Jesus will observe with his 
disciples, a significant statement within his table fellowship matrix.6 Matthew 
26:20 and Mark 14:17 simply indicate the time of day by a temporal participial phrase 
(6 t^as" 8£ yevouiiris), whereas Luke designates both the time of day and the 
theological hour when the fundamental meal of the table fellowship matrix is about 
4 Luke anticipates 22:7 with 22:1 where he sets the context for the narrative of the Last Supper by 
telling the reader that the feast of Unleavened Bread was drawing near, which is also called the 
Passover. He connects with this declaration of time the curious announcement that the chief priests and 
scribes were plotting Jesus' death. In the next verses (22:3-6), the betrayal of Judas is announced. Luke 
wants the reader to make the connection between the feast of Unleavened Bread, the Passover (the 
sacrifice of the passover lamb), and the death of Jesus. His reiteration of the time context in 22:7 
indicates that the time sequence is important to his theological intent. 
5 Contrast Mark 14:12 6>€ T6 irdaxa ZQvov (they - active) with Luke 22:7 kv f| I8ci eueo6ai T6 
irdaxa (the impersonal passive). By his use of 8eT and the passive, Luke suggests the divine purpose of 
this sacrifice as it fits into God's time-framework. 
6Cf. Neyrey 12; Fitzmyer X-XXJV 1384,1396-7. 
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to be eaten, an eschatological meal that has as its focus the death of Jesus. John, like 
Luke, writes in 13:1 concerning the hour when the whole passion history begins to 
unfold: f\\fkv airrov f) (Spa Iva u,eTapfi 6K TOO K6ap.ou roirrov iTpos T6V TraTepa. 
This movement from the day to the very hour indicates the urgency of the 
moment that is affirmed by Jesus' words in 22:15-16. Jeremias argues that Jesus 
observes the passover with his disciples but does not partake of the food, fasting in 
anticipation of the eschatological banquet.7 For in 22:16 when Jesus says "I tell you 
I shall not eat it until it is fulfilled in the kingdom of God," the reference is forward 
to his next meal, still a meal of unleavened bread, namely, the meal at Emmaus, for 
then the kingdom has come.8 
In the narrative of this last Passover meal, Luke refers to both the suffering of 
Jesus (22:15: "before I suffer") and the fulfillment of scripture. It is necessary (8et) 
that the scriptures be fulfilled that prophesies: "And he was reckoned with 
transgressors; for what is written about me has its fulfillment" (22:37) 9 This 
reference to Jesus' death in fulfillment of the scriptures refers back to 22:7, where the 
same word for necessity (£8ei) is used of the necessity of the sacrifice of the Passover 
lamb.i° Already at the Last Supper, Luke mentions the necessity of Christ's death 
in fulfillment of the scriptures, the first time 8et is used with the fulfillment of 
scripture concerning the sufferings of the Christ, foreshadowing 24:26 and 24:44-47. 
The narrowing from the day to the hour of the Passover meal is heightened by 
Luke in 22:53b when Jesus is arrested in the garden. Jesus responds to the chief 
7 J. Jeremias, The Eucharistic Words of Jesus (London: SCM Press, 1974) 208. X. Leon-Dufour, 
Sharing the Eucharistic Bread (New York: Paulist Press, 1987) 306-308, 371 n. 8 disagrees with 
Jeremias. See below 240 n. 44. 
8 R. de Vaux, Ancient Israel (Volume 2: Religious Institutions; rrs. J. McHugh; New York: McGraw-
Hill Book Company, 1961) 490-492 claims that the feast of unleavened bread lasted eight days. 
9 Luke 22:35-38 is unique to Luke's Gospel and indicates his concern to view the death of Jesus as a 
necessity in fulfillment of the scriptures. 
1° Among the Synoptics, only Luke indicates the necessity (£8a) of sacrificing the Passover lamb, 
highlighting the necessity of Jesus' death in his Gospel and anticipating both 22:37 and 24:7,26,44. 
Luke frames the Last Supper with references to the death of Jesus (22:7 and 37). (Cf. 8*1 in Matthew 
26:35,54). 
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priests, temple officers, and elders11 with the words: dXX* auYn korlv uuxav f| (Spa 
Kal f| ££ouoia TOU CTK6TOU?. The hour of the Passover meal has now turned into the 
hour of darkness, and the passion officially begins. This is the climactic moment, 
and Luke again uses the term f| (Spa to describe its arrival.1* Thus just as Luke 
frames the narrative of the Last Supper with two references to the suffering of Jesus 
(22:15 and 37), so he frames the entire sequence of the actual sitting at table for the 
Passover (22:14) to the arrest of Jesus (22:53b) with the time reference of the hour (f| 
wpa).1^ 
The question arises: does Luke include the Last Supper within the overall time-
framework of the passion -- the Day of Preparation, the Sabbath day, and the first 
day of the week? Luke's reference to "the hour" places this day within the 
framework of the passion. If one argues that Day 1, the Day of Preparation, begins at 
sundown on Thursday, Day 2, the Sabbath day, begins at sundown on Friday, and 
Day 3 begins at sundown on Saturday, then Jesus does rise Ttj TpiTfi f)uipa, on 
Sunday morning, the first day of the week.1 4 In a sense, therefore, Luke frames the 
entire passion and resurrection of Jesus with two meals: the Last Supper, the last 
Passover of the old age (22:14-38), and the Emmaus Supper, the first meal of the new 
M Cf. Luke 22:2, ol dpxiepets' and ol ypaiiuxiTcTs"; 22:4, ol dpxicpet? and OTpaTryyols; and 22:52, 
dpxicpets'/ <rrpaTT|yot? TOO lepoG, and TrpcafJuT^ pous". Fitzmyer X-XXIV 1451 rightly observes that 
this identifies the crowd in 22:47. The numerous references to the Jerusalem authorities in Luke 22 
(chief priests, scribes, captains of the temple, and elders) shows that the entire Jerusalem 
establishment is plotting the death of Jesus. Its fulfillment comes with the arrival of "the hour" (f| 
(Spa) in 22:53b. See chapter VIII on Jesus' opposition in Jerusalem. 
!2 Among the Synoptics, only Luke uses f| <Spa here. Both Matthew and Mark use <3pa in the context 
of Gethsemane and not in the arrest of Jesus (Matthew 26:45 - l8ou rjyyucci/ f| <3pa; Mark 14:41 -
direxei* fiXBei/ fj <Spa). Luke's placement of this time reference sets off the narratives of the Last 
Supper, Gethsemane, and the arrest of Jesus from the rest of the passion narrative. 
^Cf.Neyrey 12. 
1 4 The reference in 22:7 to the day on which the passover lamb had to be sacrificed refers to the 
Thursday afternoon. Cf. Fitzmyer X-XXJV !382: "For the 'necessity' stemming from the pentateuchal 
prescription, see Exod !2:6, the MT of which reads, 'and the whole assembly of Israel shall kill it 
between the two evenings,' which came to mean 'at twilight,' and then roughly from 2:30-5:30 P.M." 
Exodus 12:18-22 states that the Passover meal took place after sunset. Cf. BDB 787 on zyj: "evening, 
orig. sunset, and hence perh. '» at the time of sunsef... time of sunset, evening: '112 in the 
evening . . . Ex 12 1 8 (P)." (emphasis BDB) Note also the variant reading in which TQU dC6u\o>v is 
omitted in B C D L * 892.1241 pc. 
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age (Luke 24:13-35).i5 
The Sabbath 
The Sabbath is marked by Luke in his time sequence of passion and resurrection 
by noting the transition from the Day of Preparation to the beginning of the Sabbath 
in 23:54 (fjuipa V TrapaoKeuffc Kal adpparov k-nifaxmev).** The first day in the grave 
(Friday afternoon) is the day of the death of Jesus, the eschatological hour of 
darkness. But in 23:54, from the perspective of Joseph of Arimathea and the women 
who come to the grave, Good Friday is simply another Day of Preparation for the 
Sabbath and has no eschatological dimension. This foreshadows the 
misunderstanding of the Emmaus disciples concerning the death of Jesus, his 
sabbath rest in the tomb, and his resurrection on the third day. They are marking 
time according to the old order and do not recognize that a new order is coming into 
being. But in 23:54, Luke juxtaposes the Day of Preparation and the Sabbath which 
"was about to begin" (NEB ~ note the imperfect), to show the time sequence which 
is not recognized by the disciples.1 7 This w i l l change completely when Luke 24 
begins to unfold and the significance of the events that occurred during this time 
sequence are opened up to the disciples by the risen Lord. Luke 23:54 therefore 
serves as an introduction to Sunday, the final day in Luke's sequence, but the first 
1 5 In the forthcoming discussion of the time of the Emmaus meal it will be necessary to show that it 
occurs before sundown on Sunday. 
l6Matthew 27:62 also refers to the Day of Preparation (\Lerd. rt\v trapacncevfiv), and indirectly to 
the Sabbath (Tfj 8£ tnabpiov). He does not use aappd-rwv until 28:1. Mark 15:42 refers to the Day of 
Preparation, carefully separating this day from the sabbath (tirel f\v Trapaoicev^ , 8 koriv 
TTpoad0fkrroi>). Both Matthew 27:57 and Mark 15:42 introduce the burial of Jesus with tojitcts* 8fc 
y€Vo\Uvr\s, a phrase that also introduces the narrative of the Last Supper (Matthew 26:20; Mark 14:17), 
suggesting a connection between the two. Both events took place when it was towards evening. It is 
liard to determine whose time-framework is more "theological." Mark makes a clear connection 
between the Day of Unleavened Bread and the burial of Jesus. Mark and Luke clearly demarcate the 
Day of Unleavened Bread, the Day of Preparation, and the Sabbath day (Matthew does not). Luke's 
time agenda is different from Matthew and Mark. He places the reference to the Day of Preparation 
and the Sabbath day at the end of the burial of Jesus for emphasis. His time references are as 
theological as Matthew's and Mark's, although he does not draw a parallel between the burial of Jesus 
and the Last Supper with 6<J>tas* 8£ yci/o^vrjs". He will draw the parallel between the Last Supper 
and the Emmaus meal in 24:33, showing continuity in the table fellowship matrix. 
17Cf. Osborne 102. 
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day of the week (24:1: T R 8£ uxql i w oafifidruv). 
The First Day of the Week 
The introduction to the first day of the week, the eighth eschatological day, the 
first day of the new creation, Sunday, is contrasted by Luke in 23:56b to the last day of 
the week, the seventh day, the last day of the old creation, the Sabbath deal T6 U.£I> 
adpfkLTov fjauxaaau Kara TTJV £i/To\nv). 1 8 Luke does not use the word £i>To\ri v e r y 
often in his Gospel (1:6; 15:29; 18:20), but he juxtaposes it here wi th odfflaTov to 
demonstrate that the followers of Jesus were still operating according to the old 
law.19 
In some editions, 23:56b is closely associated with 24:1,20 indicating that there is 
a close relationship between these two verses and between the transition from Luke 
23 to 24: KOL T6 \ikv adppaTov fjauxaoav Kcrrd TT)V eiroXfp, TQ 8£ ux§ a w aappdnw. . • 
(note the u iu . . . M construction that links these two days together grammatically 
and gives us reason to consider a theological link). This double use of adppcrrov and 
the distinct character that Luke gives to each use shows that there is both a shift in 
time, and a shift in the theological implications that these days now mark. 
The first use of adfflaTov is combined wi th lmokf\, reminding us that the 
observance of this day was according to the law, marking it as the seventh day of the 
sequence - the day of rest, the fundamental day of worship according to the old 
covenant.2i The second use of odfflarov is used in the phrase *rfj 8£ uxql T&V 
l^Cf. Ellis 275; Osborne 102. 
19Cf. G. Schrenk, kvrdkf\, TDNTII548 on 23:56b and the old provisions under the Law that are 
abolished with Christ's death and resurrection (cf. Hebrews 10:5-10). 
20 In the 25th edition of Nestle, Luke 23:56b forms a new paragraph that begins Luke 24. It is 
separated from 24:1 by a comma. In the 26th edition, it has been separated from Luke 24 and ends with 
a period. At one time, this dose association was considered a grammatical possibility by the 
manuscript witnesses. 
21 Luke appears to have a Sabbath theology that is fulfilled in the burial of Jesus and the 
transition to the resurrection. Cf. Osborne 102: "adp|krrov appears three times here (23:54, 56; 24:1), 
showing Luke's emphasis on Jesus' authority over the 'Sabbath.' He uses Mark's two references on Jesus 
and the Sabbath (4:31f.; 6:lf.), and adds two more: the healing of the crippled woman (13:10-17) and 
the man with dropsy (14:1-4). For this author Sabbath healings arc a prelude to the greatest Sabbath 
miracle of all, the resurrection." 
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oaffldruv, translated by most as "on the first day of the week." Matthew, Mark, and 
John all introduce the day of the resurrection with similar phrases, and both 
Matthew and Mark contrast the first day of the week with the Sabbath, agreeing with 
Luke, although Matthew and Luke juxtapose the Sabbath and the first day of the 
week more closely than Mark. Thus, all of the Synoptics are interested in this 
distinction between these two days. But Luke seems to separate the Sabbath from 
the first day of the week more emphatically than Matthew by saying that the women 
kept the Sabbath according to the commandment. The complete unanimity of the 
four canonical Gospels as to the wording of this day points to its significance as the 
first day of the week. 
There are various explanations for this time note. Some have suggested that 
this is a reflection of the liturgical practice of the early Christian communities 
"which fixed the commemoration of Christ's resurrection at the time of eucharistic 
worship. "22 Others see this as a reference to "the eighth day."23 Still others see 
Semitic influence, the "stereotyped usage for Sunday (Acts 20:7; John 20:19; I 
Corinthians 16:2)."24 None of these explanations preclude a theological reading of 
this time note. In fact, they suggest that such a reading is possible and should be 
carefully considered. 
There is another dimension to the time framework of the resurrection 
narratives that has been observed. Although all the canonical Gospels refer to this 
as "the first day of the week," the time of day when this occurs varies between the 
Synoptics and John. Matthew 28:1 refers to the dawn (TTJ £m<J>toaKo{>arj) as does Luke 
24:1 (5p9pou (3a6£o)s, a genitive of time); Mark 16:2 indicates that it is early dawn (Xtav 
TTpcot) when the sun had risen (dwrrdXavros TOO ftXXou); and John 20:1 says that it was 
22Leon-Dufour, Resurrection 107 who also says: "Even if the data is not firm enough for us to be 
certain, the narrative has a liturgical flavour." 
23 Ellis 271. 
24 Marshall 883. Cf. also Fitzmyer X-XXIV 1544 who notes that this expression is used of Sunday 
in Psalm 24 in the LXX. 
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early, while it was still dark (iTpwt aKOTtas £ T I oftcrns'). Although the Synoptics and 
John seem to contradict themselves, some have attempted to resolve them by 
noting that these references to the time of day have primarily theological 
ramifications.25 The emphasis of Matthew, Mark, and Luke is on the coming of 
light as opposed to John who includes the transition from darkness. In a sense, 
none of these contradict each other, but each is viewing the time of appearance at 
the tomb on the first day of the week either from the perspective of darkness or 
from the perspective of light. One's temporal perspective could certainly indicate 
one's theological intent, and in Luke's time sequence, viewing the resurrection 
from the perspective of light would enhance the thesis that i n 24:1 he is introducing 
the eighth, eschatological day which ushers in the new creation. Perhaps the most 
illuminating comment on this is the remark of B. B. Rogers in his commentary on 
Aristophanes who writes of fipepos1 paWois: "The dim twilight that precedes the dawn 
. . . the thick dullness of night [that] has not yet yielded to the clear transparency of 
day." 2 6 The shameful embarrassment of crucifixion and the horror of the death of 
Jesus is now erased by the coming of this new day, the first day of the week, the day 
of resurrection 27 
It may be helpful to draw one parallel between Luke 24 and Genesis 1. If, as I 
argued above, Luke begins the day at sundown, then the eschatological day - Easter -
begins in darkness (as in Genesis 1:2) and blazes into light (as i n Genesis 1:3). From 
Genesis 1:1 to 2:4a, six days of creation are described, each having an evening and a 
morning except for the Sabbath in which there is no evening. In the Hebrew text and 
the LXX, there is a major break at the end of Genesis 1, setting the seventh day apart 
f rom the other six days. The seventh day is a day that has no evening. Although 
Genesis 2:3 reads, "So God blessed the seventh day and hallowed it, because on it God 
25Cf. Osborne 198-99. 
2 6 C f . B. B. Rogers, The Wasps of Aristophanes (London: G. Bell and Sons, 1915) 32 n. 216. 
27See Osborne 99:"... resurrection is not only the vindication of Jesus' death but also a sign of the 
new life that results from it." 
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rested from all his work which he had done in creation," God did not cease to be 
constantly working in his creation. Jesus affirms this in John 5:17 where, in a sabbath 
controversy over his healing on the sabbath, Jesus says: "My Father is working still, 
and I am working." In view of what has been said so far concerning the 
eschatological nature of Sunday in Luke's time sequence, it appears that the work 
that the Father and the Son are still doing is the recreation of the world on the 
Sabbath that has no evening or morning, the eighth day, the first day of the new 
creation 28 
As soon as Sunday, the first day of the week, is introduced by Luke in 24:1, there 
is a shift in focus on how this day is to be perceived. Matthew and Luke use the 
expression rr j Tpt*rr) Tjpipqt to designate the day of resurrection within the passion 
predictions (cf. Matthew 16:21; 17:23; 20:19; Luke 9:22; 18:33; 24:7,21,46). Mark does 
not use this expression, but the word rpels (cf. Mark 8:31; 9:31; 10:34).29 The use of 
2 8 Such art eschatological view of the Sabbath forms the conclusion of Augustine's Confessions, XII 
35-37: 
"35 O Lord God, grant us peace, for all that we have is your gift. Grant us the peace of repose, the 
peace of the Sabbath, the peace which has no evening. For this worldly order in all its beauty will 
pass away. All these things that are very good will come to an end when the limit of their existence is 
reached. They have been allotted their morning and their evening. 
36 But the seventh day is without evening and the sun shall not set upon it, for you have sanctified 
it and willed that it shall last for ever. Although your eternal repose was unbroken by the act of 
creation, nevertheless, after all your works were done and you had seen that they were very good, you 
rested on the seventh day. And in your Book we read this as a presage that when our work in this life is 
done, we too shall rest in you in the Sabbath of eternal life, though your works are very good only 
because you have given us the grace to perform them. 
37 In that eternal Sabbath you will rest in us, just as now you work in us. The rest that we shall 
enjoy will be yours, just as the work that we now do is your work done through us. But you, O Lord, are 
eternally at work and eternally at rest. It is not in time that you see or in time that you move or in time 
that you rest: yet you make what we see in time; you make time itself and the repose which comes when 
time ceases." 
Cf. also P. J. Bernadicou, "Christian Community According to Luke," Worship 44 (1970) 207-208: 
"Each of the resurrection episodes opens with a time reference to the 'eighth day' (24:1,13,33). The 
symbolism identifies Jesus' resurrection as the beginning of a new creation. Perhaps too Luke wishes to 
indicate why Christians celebrate their liturgical gathering on the eighth day or Sunday, the day 
they joyfully commemorate Christ's resurrection and exaltation. Since Luke is also aware of a 
considerable period of time during which the resurrected Christ made other appearances (cf. Acts 1:3), 
he clearly intends to present a theme rather than a chronicle when he limits the appearances about 
which he speaks to the eighth day and the environs of Jerusalem." 
^Tpcts* is also used in Matthew 26:61 and Mark 14:58 before Caiaphas in Jesus' prediction that he 
will destroy and rebuild the temple in three days, and in Matthew 27:40 and Mark 15:29 at the cross by 
the crowds who quote the same prediction. Luke docs not include these references to the resurrection in 
his passion narrative. Matthew 12:40 also uses Tpct? four times concerning the sign of Jonah. This 
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Tpets seems to refer to the totality of the passion event involving the three day 
process, whereas the use of TQ TptTTj fjuipg seems to refer to the final day of the three 
day sequence in which Jesus rises from the dead. Luke shows his interest in the 
three-day sequence of passion and resurrection by clearly demarcating the days. In 
Luke 24, however, he repeats the passion formula three times, each time using TTJ 
Tpt-rrj f||i£p4, the only Synoptic to do so. It is this third day that is significant to Luke 
because it is the day of resurrection and the day in which the Christian community 
now gathers to celebrate the eschatological meal. 3 0 The first day of the week in 
Luke 24:1 (TTJ 8£ uxql T&V <JOL$$&TWV) has now become the third day in Luke 24:7 (TTJ 
TptTTj fjuipqt), linking together the predictions of the passion of Jesus in the Gospel 
(particularly the passion prediction in 9:22) and the fulfil lment of those predictions 
on this first day of the week.3i The two other uses of Tfj TPCTTJ fjuipqi in Luke 2 4 also 
reflect Luke's intention of portraying Sunday as the final, climactic day in the three-
day sequence. The reference to the third day in Luke 24:21 by the Emmaus disciples 
betrays their lack of understanding of the passion and resurrection time-sequence, 
and the final reference in 24:46 places the third day within the commissioning 
passion instruction. Thus, this third day that was anticipated by Luke throughout 
passage is unique to Matthew. One would expect Luke to have this pericope in his Gospel, with his 
emphasis on the three-day sequence of passion events. In fact, Luke does not use Tpets* in reference to the 
resurrection anywhere in his Gospel. 
30cf. Luke 13:32 in the context of an eschatological discourse in support of "the third day" as the 
eschatological day of resurrection: " . . . the third day I finish my course" (TTJ TptTfj -reXfioOuai). 
Fitzmyer X-XXJV 1031 argues that TeXeioOuai could be understood in a "spatial" sense, i.e. that "on 
the third day Jesus will be brought to the end/goal of his journey," or in an eschatological sense, i.e., 
"being brought to the end/goal of my life." Fitzmyer disagrees with Ellis 190 who sees -reXeioOuai in 
line with its usage in Hebrews, a reference "to Jesus' consecration, through death and resurrection, to his 
high priestly work." J. Wellhausen, Das Evangelium Lucae ubersetzt und erklart (Berlin: G. Reimer, 
1904) 75-76 argues for a non-telic understanding of TeXaoOum. The juxtaposition of Tfj Tplifj and 
TeXfioOfiai implies that Jesus will reach his goal on the third day. It seems reasonable that 13:32 is 
another proleptic demonstration in the ministry of Jesus of the eschatological fulfillment of his work 
"on the third day." Thus, Luke 13:32 foreshadows Luke 24. Cf. also Dillon 263 n. 100; Tannehill 153ff. 
31 Cf. Dillon 14: "Its particular value to Lk {the women's sabbath rest], however, is that it sets the 
stage, chronologically, for the subsequent phases of the paschal happenings: 'the first day of the week' 
(24,1 = Mark), when the action can continue, and the distinctively Lucan kerygmatizing thereof: 'the 
third day' (24,7.21 b.46). In short, here is the carefully constructed time-framework in which the 
Lucan Easter story will be told. The imposition of an exact chronological schema on his narrative is one 
of Lk's devices for bringing out the theological significance of the events recounted." (emphasis Dillon) 
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his Gospel now reaches fulfillment and shifts from being a stumbling block (24:21) 
to being a fundamental part of the Lukan kerygma that is to be proclaimed by the 
emerging church in Acts (Luke 24:46).32 
2. The Five Time-Notices of the Meal at Emmaus 
Luke's overall time-framework from 22:1 to 24:12 as a means of expressing his 
theological ideas is now able to instruct us on Luke's use of time in the Emmaus 
pericope. There are five time-notices in Luke 24:13-35 to be considered. 
Luke 24:13 
The first time-notice in 24:13, kv airrfj Tfj f|u\£p<jL, is part of the outer circle and 
emphatically states that the day that Jesus rose from the dead is the same day that 
the Emmaus disciples made their journey to Emmaus. This day has been described 
already in 24:1 as "the first day of the week" and in 24:7 as "the third day." It has also 
been distinguished in the passion narrative from the Day of Unleavened Bread, the 
Day of Preparation, and the Sabbath day. Whatever activity happens on this day wi l l 
be of eschatological significance since it is an eschatological day. 
Luke 24:18 
The second time-notice in 24:18, kv Tai$ f)|i£paL? TauTais, is part of the center 
circle and refers to the activity of Jesus during the past week in 
Jerusalem, going back either to Jesus' entrance into Jerusalem (19:28) or to the 
Passover meal (22:1).33 
32 Luke's use of TptiTj may recall Hosea 6:2 (byidaei i\\L&s U£T& 86O f\\Upasm kv Tfj TptiTj 
ttavaonyj6\L€Qa, Kal Cna6u*8a kwbmov afrroO, ical yva>a6u*(kr), the only reference in the LXX to 
the third day." Cf. N. Walker, "'After Three Days/" NovT 4 (1960) 261-262 who argues that Hosea 
6:2 inspired Luke to change Mark 8:31 from "after three days" to "on the third day." In Hosea, after two 
days means the third day, and thus in Mark 8:31, after three days would indicate the fourth day. 
Marshall 371 suggests that Mark's reckoning of "after three days" is simply a reflection of the Hebrew 
reckoning of three days as "a short time." Luke may have had Hosea in mind, but his use of Tfj TPCTQ 
f|uipa instead of Mark's JICTA Tpd? fifi^pa? highlights Sunday as the eschatological day for 
theological reasons. Cf. also Dillon 47-48 on the OT background of "the third day." 
33 The clue to this reference may be^und "in Jerusalem," i.e. the only visit to Jerusalem in the 
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There appears to be a parallel to 24:18 in 19:41-43 where Jesus laments over the 
city of Jerusalem for not knowing the time of its visitation. 
2 4 : 1 8 - ab \L6VOS TTapoucel? 'IepouaaXfp Kal otoc tyvas T d y€v6\ieva 
Iv afrr l j Iv Tats f j ^ p a i s TatiTaij; 
19:41-42— K a l (fc f\yyiaev Ufcbv TT\V TT6XXV J-KAauacv CTT* aini\v 
OTL el lyvus iv Tfj t)U.£pa Tatrrrj Kal av Td 7100? elpr\vr\v vvv 
8fc kKp(fir\ ATT6 tyOaXuxw uov. 
Notice, however, in 24:18, the disciples speak about the things that happened in 
Jerusalem from the perspective of total misunderstanding. They speak of "these 
days" not yet realizing that "this is the day that the Lord has made." The contrast 
between the singular and the plural seems to indicate that this is not an intended 
parallel. Moreover, this second time notice does not mark a step forward in the 
Emmaus story. Within the time-framework of the Emmaus story, this second time 
notice merely moves us from a focus on Sunday (eu airrfj Tfj f |uipa in 24:13) to the 
broader perspective of what is happening during the whole passion-resurrection 
time-sequence (ei> Tats fjuipais Ta(rrai? in 24:18). Thus Luke is able to keep both the 
third day and the three days in focus within the Emmaus story. 
Luke 24:21 
The third time notice i n 24:21, TptTT|v Ta<m\v Tjuipav, is also part of the center 
circle and is, like 24:13, another reference to the day of resurrection.34 
It should be noted, however, that this verse contains the most unusual Greek: 
&XXd ye Kal oiv -nanus TOOTOI? TptTT|v raim\v fiuipav dyei d<J>* oh Tavra kytvero. 
Luke may have chosen this construction to avoid placing the expression Tfj TptTfj 
f ju ipa in the mouth of the Emmaus disciples (i.e. to express their complete 
ministry of Jesus. This would suggest the entrance of Jesus into Jerusalem on Palm Sunday as the 
reference. The Emmaus disciples also speak of "these days" without any idea of their significance in 
salvation history. This is in contrast to 19:42 where Jesus, in the singular, refers "to that day," a 
significant time-reference for salvation history. 
34 See above 42-44 on the third day. 
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misunderstanding, since to use this formula would be a demonstration of their 
understanding of the significance of "the third day"). The key to understanding this 
phrase is most likely found in determining the meaning of dyei. There are two 
common opinions as to how to understand this - either wi th Jesus as the subject, 
"He is passing," or impersonally, "one is keeping the third day, we are at the third 
day." 3 5 Thus though the disciples do not understand the significance of this 
reference, there is a direct link in this verse to 24:18 concerning the events that 
happened in Jerusalem (d<|>' ol» TauTa kytveTo) and the time-sequence (TPITTJI/ 
Ta<m\v i\\iipav) that has now been reached. At this point in the narrative, Luke's 
time-framework has prepared the reader for the colloquium and anticipates the 
fourth time-notice that introduces the climactic section of the Emmaus story. 
Luke 24:29 
The fourth time-notice in 24:29, 6TL Tfp6? tcmipav torlv Kal K£K\LKCV i\8r\ fj tju.£pa, 
is the climax of Luke's time-framework in the Emmaus story.36 i t introduces the 
final act — the breaking of the bread when the eyes of the Emmaus disciples are 
opened to the presence of Jesus. 
The time of day is important in terms of all the meals that Jesus has taken with 
his disciples during his ministry. There is a close parallel to this description of the 
reclining day 3 7 and the description given in 9:12 concerning the day when Jesus fed 
3 5 C f . A. Plummer, Gospel According to St. Luke (Edinburgh: T. & T. Clark, 1913) 554; H. K. Luce, 
The Gospel According to St. Luke (Cambridge: At the University Press, 1933) 361; J. M. Creed, The 
Gospel According to St. Luke: The Greek Text, with Introduction, Notes, and Indices (London: 
Macmillan, 1930) 296; BDF 7a § ; A. T. Robertson, A Grammar of the Greek New Testament in the 
Light of Historical Research (Nashville: 1923) 392; Guillaume 71. 
36Cf. Fitzmyer X-XXIV 1567: "In Jewish calendaric reckoning this would mean that 'the first day 
cA the week* (24:1) has come to an end; but Luke disregards that, considering the hours after sundown as 
part of the same day." Luke is not disregarding Jewish custom but heightening the climax of the day, 
the meal at Emmaus, by placing it at the very end of the first day of the week. The reader wonders if 
the first incident of the post-resurrection table fellowship of Jesus with his disciples will occur on the 
first day of the week, the first "Lord's day." The third day is almost over, but they still have time to 
return to Jerusalem. 
37Note the distinction here between "evening" and "night." In March or April, the Emmaus meal 
might have occurred between 4:00 and 6:00 p.m. In Jewish reckoning, there is no afternoon, just morning 
or evening. If the meal occurred at 4:00 p.m., this would be before the evening or at the beginning of the 
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the 5000 in the wildernesses The relationship between the time of day for the 
Emmaus meal and other meals in the table fellowship matrix is significant, linking 
them together to achieve a climax at the breaking of the bread at Emmaus. R. D. 
Richardson's comments: 
First, in a setting of teaching on the Kingdom of God at the hour when the 
day was far spent, it is recorded that Jesus took five loaves of bread ( w i t h 
fishes as a subsidiary) and blessed and brake and gave to the disciples to set 
before the multitude (Lc. ix. l l f f . ) . Subsequently, at a Sabbath-sapper (one 
that was incepted, we may understand, with a hallowed cup, and the 
blessing, breaking and sharing of bread when evening had ushered i n the 
holy day of the week), Jesus urges hospitality for the unprivileged, and in so 
doing inspires a transition of thought to a non-exclusive Messianic banquet, 
so that another guest exclaims "Blessed is he that shall eat bread in the 
Kingdom of God" (xiv. 1-24). Next, at the Last Supper, when the hour is 
come (i.e. the evening, as well as the predestined, hour), Jesus blesses a cup, 
bidding the disciples take and share it, and likewise he blesses, breaks and 
gives them bread. In so doing he appears to forecast, as we have seen, a 
future similar rite that w i l l anticipate the Messianic banquet of which he 
himself w i l l partake wi th his disciples when they eat and drink at (his) 
table in (his) Kingdom (xxii. 14-30). And as if to make these forward 
implications more explicit, to 'open the eyes' of those who were not present 
at the Last Supper (of which, as the type of all subsequent Supper-rites before 
the coming of the Kingdom, he is represented as not himself partaking), his 
first action upon 'enter(ing) into his glory' ~ after he had sat down at table 
wi th two disciples at Emmaus, on the first day of the week, the day being 
already far spent - is to take bread, bless, break and give it, himself again 
not partaking (xxiv. 13-35). Moreover, this last section of the Gospel 
emphasises by a twofold repetition that the Lord is made known in the 
breaking of the bread. So we come naturally to the breaking of bread 
described in Acts, wi th which are associated discourses on the Kingdom of 
God and faith in Jesus (Acts xx. 7, 21, 25).39 
Luke achieves this climax by carefully crafting the time context for the Emmaus 
meal. The first day of the week is not quite over when this action of Jesus occurs. 
evening. 
38See above 17-18 where I first observed this similarity. Cf. also Davis 106 on the late afternoon 
setting for the Emmaus meal, characteristic of Jesus' healing and meals (Luke 4:38-40; 5:29-38; 7:36-50; 
9:10-17; 11:37-41; 14:1-24; 22:14ff.; 24:36ff.); Dillon 85. 
3 9 R . D. Richardson in his supplementary essay in H. Lietzmann's Mass and the Lord's Supper 
(Leiden: E.J. Brill, 1979) 311-312. (emphasis Richardson) Cf. also O. Cullmann, Early Christian 
Worship (London: SCM Press, 1953) 9-12 on time and place of worship in Acts. 
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The lateness of the day adds to the drama: wi l l the risen Lord be recognized on the 
third day? The moment i n which the bread is finally broken and the risen Lord is 
first recognized is the denouement of the Gospel. 
Luke ties together the description of the time of day and the activity of breaking 
bread in 24:30 with a typical Lukan expression, Kal kytvero "followed by a temporal 
clause," in this case the temporal clause used by Luke is also common to him, "the 
dative of the articular infinitive with kv, especially in a temporal sense."40 There 
may be some theological significance to this expression in this particular place. Most 
commentators acknowledge that this is a Hebraism or a Septuagintism, and as such, 
it demonstrates Luke's interest in writing a history i n keeping with OT histories. 
Specifically, Kal kykve-vo is thought to imitate the waw consecutive.4! In other 
words, we have here an example of an act of God in salvation-history. If this is true, 
then there is an intimate connection between the time of day and the breaking of 
the bread: God does fu l f i l l his promises before the ending of the third day. 
Luke 24:33 
The f i f t h and final time-notice in 24:33, abrft TTJ <Bpa, takes us back to the first 
time-notice which is also in the outer circle. The movement in this time-frame in 
the Emmaus story is from the day to the hour. As we observed in the Last Supper 
account, Luke frames his narrative in the same way, moving from the day in 22:7 to 
the hour in 22:14. In both Luke 22 and Luke 24, this movement conveys an urgency 
of the moment and a focus on a particular event.4* In Luke 22, the movement of 
time helps the reader to see that it is the Passover meal that is the essence of this 
day. But the hour of the Passover meal in 22:14 soon turns to the hour of darkness 
in 22:53b. As we have noted above, this is when the passion officially begins. After 
Jesus is arrested, darkness covers this whole passion scene, symbolized most vividly 
4QCf. Fitzmyer /-/X 118-119. This may be another example of Luke's use of Greek in imitation of 
the Septuagint to convey a "Biblical style." 
41 See F. Buchsel, ytvojiai, TDNTI 682. 
42Cf. Dillon 92. 
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in the darkness that covers the earth at the death of Jesus in 23:44-45. This darkness 
is also expressed by the total incomprehension on the part of the disciples to the 
significance of the death of Jesus, symbolized in the words of the Emmaus disciples 
in 24:19-24. From 22:53b to 24:31, the world was plunged in darkness both literally 
and figuratively. 
What a contrast between the hour and the power of darkness in 22:53b and the 
return to Jerusalem wi th open eyes in 24:33. In Luke 24, the movement of time does 
not focus on the meal but on the activity of the disciples who return to Jerusalem 
wi th opened eyes in order to meet and explain to the waiting eleven and those with 
them about the events that had happened on the journey to Emmaus. The focus on 
dSpa is not only the closing off of the Emmaus narrative, but also an introduction to 
the conclusion of the narrative where Luke gives us the meaning behind the events 
that happened on the road. The crucial hour has now come for the church to 
recognize, as i t is huddled together in Jerusalem as the eleven and those wi th them, 
that first, the Lord has risen and appeared to Simon (v. 34 ~ 6VTWS fjylpOn 6 K^pto? 
Kal dfy&ri 5XiiG>i/i) and second, that the Lord has opened up the scriptures (v. 35 — 
a{rrol £{ryyoOirro T& kv Tfj 68$) and made himself known in the breaking of the 
bread (v. 35 - cyi^oOn airrois kv TQ KXdaci TOO dpTou). 
These two revelations recapitulate two of the great themes in Luke-Acts and 
function as the turning point of Luke's two volumes. The first theme concerns the 
preparation of the disciples throughout Luke to be apostles. Now in Luke 24, they 
have access to the kerygma of a crucified and risen Christ and w i l l carry that 
kerygma into the world, beginning from Jerusalem (cf. Luke 24:44-49). Peter is the 
representative of the apostolic community. The resurrection of Jesus becomes 
official when the eleven can say: "the Lord has risen indeed and appeared to 
Simon."43 The second theme concerns the table fellowship of Jesus wi th his 
4 3 Luke uses the designation of the disciples as the 12 and later as the 11 more than the other 
Gospels. dTr6<rToXos' occurs 6 times in Luke and 28 times in Acts, whereas it occurs once in Matthew and 
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disciples that has manifested itself throughout his ministry as a teaching and eating 
fellowship (cf. Luke 22:14-38). The church wi l l now continue this table fellowship 
with Jesus, for Jesus wi l l be present in the church through his teaching and his 
meals (cf. Acts 2:42). Within Luke's time-framework, the narrowing from the day to 
the hour sets 24:34-35 apart as a climax. The hour of return is significant because it is 
in this hour that the disciples recognize and understand that Christ has risen, that 
the kerygma has come to completion, and that the continuing presence of the 
embodiment of the kerygma, the risen Lord, is now in their midst. 
What strikes the reader at this point is the lack of time notices in the rest of the 
Gospel. The evangelist does not mark time as carefully as before, for the climax of 
the Gospel has been reached — the old aeon has passed away and the new aeon has 
dawned. Once the risen Lord is recognized, time is now measured wi th respect to 
his resurrection. 
Thus, Luke has preserved a careful time-framework of three days that begins 
with the Day of Preparation, Good Friday, when the hour of the passion begins and 
the power of darkness arrives. The Day of Preparation moves into the Sabbath Day 
of rest in the tomb, with the darkness clouding the understanding of Jesus' disciples. 
Finally, the Sabbath Day moves into the first day of the week, the day of 
resurrection, the eschatological day. This day begins at deep dawn (bpBpos |3a8£a)s), in 
darkness, but when it was toward evening and the day was now far spent (8TI rrpos' 
kcmtpav kariv Kal K^KXLKCV ?fir\ f| f |uipa), the darkness of ignorance turns to the light 
of open eyes and the disciples have access, for the first time, to a total understanding 
of the plan of salvation. This movement from darkness to light occurs during a 
three day period wi th great emphasis on the third day when, as the passion 
predictions foretold, the Christ rose from the dead. 
twice in Mark. 
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The Place-Framework 
The place-framework for the outer circle is Jerusalem, where i n 24:13 d-rr6 
^epowaXrujL prepares the way for el? 'IepowaXffti in 24:33. Dillon's argument, that 
Luke uses Jerusalem here as the geographical locus for the passion and resurrection 
events, is persuasive. But it does raise a problem. If Luke is so concerned with 
Jerusalem as the place of the sacred events of passion and resurrection, why does he 
say i n 24:13 that the Emmaus meal occurred not in Jerusalem but i n a village that 
was some distance away from Jerusalem, els K(&\LT\V diTexoixxav cn-aStou? kfrfaovra &TT6 
' IepouaaXrj^i? And why is Luke so careful to say in 24:33 that the disciples returned to 
Jerusalem, imiorpetyav els ' I epoixraXrip.? Assuming that Luke does not want to place 
this story in Jerusalem, what are his reasons for placing it outside? 
According to Luke's table fellowship matrix, the significant meal in Israel's 
history was the Passover that had to take place in Jerusalem. The new Passover, the 
Last Supper of Jesus wi th his disciples, also takes place in Jerusalem, consistent with 
Luke's geographical perspective. But the first meal that the resurrected Lord has 
wi th his disciples, the Emmaus meal, takes place outside of Jerusalem. Is it possible 
that this placement of the meal outside of Jerusalem also conforms wi th Luke's 
geographical perspective? If the Emmaus meal is proleptic of the meal fellowship of 
the early Christian communities, then the place of the meal is also proleptic of the 
primary geographical location where this meal w i l l be celebrated i n the church, i.e. 
outside Jerusalem.44 
But where was Emmaus? Traditionally there are three candidates: Amwas 
(near the modern Latrun), the village of Qubeibeh, and Kolonieh. 4 5 The last 
44 Cf. Dillon 86, 93-94. Although Dillon sees the significance of Jerusalem differently than I do, his 
words help support my position that Jerusalem is significant to the Emmaus story, not because the meal 
takes place in Jerusalem, but because it takes place outside Jerusalem and thus points to the church's 
mission and life in Acts. He 215 supports the movement out from Jerusalem in terms of the mission 
development in Acts Cf. also J. D. G. Dunn, Unity and Diversity in the New Testament (London: SCM 
Press, 1977) 354. 
4 5 There has been a great deal written on the location of Emmaus. Wanke 37-42 discusses the 
location of Emmaus and provides a thorough bibliography on the subject. P. A. Arce, "Emmaus y algunos 
textos desconocidos," EsfBftl3 (1954) 53-90 offers an exhaustive analysis of the issue through history 
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named, nearly four miles, i.e. thirty stadia northwest of Jerusalem, seems the 
most likely candidate, and therefore the sixty stadia of Luke may represent the 
round-trip to Jerusalem. This would be one hour's walk each way, just sufficient 
to establish clearly that the meal was taken well outside the boundaries of the 
city. 4 6 
The two other place references in Luke 24 come after the end of the Emmaus 
story in 24:47 and 52. In 24:47, repentance and forgiveness of sins are to be preached 
dp£du.evoL dir6 ' lepoucraXrtii; in 24:52, Jesus leads them out to Bethany for the 
ascension, and after the ascension the disciples returned el? 'Iepouaa\f|U\. Though 
this is not directly relevant to our theme, one cannot refrain from quoting the 
comments of the Venerable Bede that just as the Gospel began in Jerusalem in the 
temple so it ends wi th the apostles returning to Jerusalem and gathering together 
not to shed the blood of animal victims, but to praise God: 
'And after many similar remarks, Luke at the end of his gospel gathers the 
disciples in the Temple to praise God.' More eloquent still are the words 
wi th which he closes his great commentary: 'Luke has expounded the 
priesthood of Christ more ful ly than the others, and his ending is striking in 
its beauty. Having begun his gospel with the ministry of the priest 
Zechariah in the Temple, he ends it wi th a story of Temple devotion. There 
he depicts the apostles (that is, the future ministers of the new priesthood) 
gathered together not to shed the blood of animal victims, but to praise and 
to bless God. ' 4 7 
and the various locations that have been cited as possibilities for the biblical Emmaus. Guillaume 96-
109 looks at the text critical problems concerning £^KOvTa/2KaTov &£fpcoi/Ta, and the archaeological 
evidence. See also R. M. Mackowski, "Where is Biblical Emmaus," ScEsp 32 (1980) 93-103; Fitzmyer 
X-XXfV 1561-1562. 
^ C f . P. Benoit, The Passion and Resurrection of Jesus Christ (New York: Herder and Herder, 1969) 
271-274 for a briefer discussion of the issue. Concerning the problem over the distance, Benoit 273-274 
concludes: "Where then is Emmaus? Qubeibeh is certainly 60 stadia away, but it was picked out for 
exactly that reason, and its tradition does not appear until the thirteenth or fourteenth century. 
Kolonieh, it is objected, is no more likely since it is only 30 stadia away. This is true, but there could be 
a slight confusion in the physical data here without offending against scriptural inerrancy. Luke does 
not belong to the country, he merely noted down the information he had gathered: they went to 
Emmaus, came back the same evening, 60 stadia. Later, using these notes for the writing of his gospel, 
he makes Emmaus 60 stadia away, forgetting that the figure referred to the double journey. This is a 
possible explanation. In general, critics adopt Kolonieh as the Emmaus of the gospels. There is no real 
evidence, but in a case like this we have to be content with probabilities." 
4 7Quoted from J. McHugh, The Mother of Jesus in the New Testament (Garden City, New York: 
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Thus an analysis of the place-framework of Luke 24:13-35 indicates that the 
Emmaus meal foreshadows the new meal of the new age, a meal that has its 
source in the death and resurrection of Jesus Christ and its fulfi l lment in the 
church which now serves as the locus for the presence of the crucified and risen 
Christ. Therefore, the Emmaus meal is the climax of Jesus' table fellowship with 
his disciples in the Gospel and the beginning of his table fellowship wi th the 
church in Acts. 
The Persons-Framework 
The framework of persons in Luke 24:13 and 33 is suggested by the following 
words: 86o ef auTtov in v. 13 and Kal ebpov f|0poLou.€vou? Tote eVSeica Kal rofo? aw 
airrolg in v. 33. A number of questions concerning the identification of these groups 
has direct bearing upon the table fellowship matrix. 
In 24:13 there seems to be no doubt that the 8uo refers to the two disciples at 
Emmaus. 4 8 As Dillon observes, the problem centers on the antecedent of e£ a irnw: 
is it the inner circle of the disciples in 24:11 (auTwv) or the broader circle of disciples 
in 24:9 (TOIS* eV8eKa Kal Traaiv rolg Xoiirofc)? Dillon is correct in pointing us to 24:18, 
where Cleopas is identified as one of them, for this makes i t clear that the 
antecedent is not the inner circle but fidaiv T O L S XoiTrotsr of 24:9.49 Luke's purpose 
here not only maintains continuity with the preceding narrative of the resurrection, 
but it also preserves a Lukan theme of "the Eleven and the rest."50 In terms of the 
Doubleday, 1975) 121. 
48See Guillaume 77 on the Lukan theme of "two witnesses." 
4 9 But cf. Fitzmyer X-XX/V 1561:"... one cannot exclude the possibility that the unnamed disciple 
is one of the Eleven." In 24:33, however, Luke says that the two returned to the eleven which seems to 
rule out the possibility that the unnamed disciple was one of the eleven. See chapter VI on Cleopas. 
50Cf. Dillon 83-84 for the above observations. He also writes: 'The important thing about the 
travelers is that they belong to the corps of paschal observers. That is what atn&v means to express, 
and it prepares the reader for the return of the two to the full assembly at the conclusion of the story (v. 
33)." He also 277 notes that "it may not be inappropriate to consider the travelers to Emmaus 
representatives of the "Seventy-two," thus participants in the proleptic world-mission of Lk 10 . . . " 
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table fellowship matrix, is there any significance that Luke centers the Emmaus story 
around two disciples out of the broader circle and not around two disciples out of 
the eleven? 
This is heightened by 24:33 where the two Emmaus disciples return to Jerusalem 
in order to consult wi th the eleven and those with them. A l l of these disciples 
constitute the paschal witnesses, but who are the ones who first have the scriptures 
opened up to them and recognize the Lord in the breaking of the bread? It is not the 
eleven, but two out of the rest, and Luke carefully makes this distinction clear in 
24:33-35. One does not expect the first witnesses to the resurrected Christ in Luke's 
Gospel to be the Emmaus disciples who are not included among the eleven. We 
would expect Luke to relate the narrative of the risen Christ's appearance to Peter, 
something he refers to in 24:12. In fact, the entire Emmaus account is framed by 
Luke wi th a reference to the appearance of the Lord to Peter (24:1234), but these 
references only state that such an appearance occurred. Luke's underlying purpose 
is to offset this testimony of Peter with a detailed and climactic narrative in which 
the Lord not only appears to the two disciples, but opens up the scriptures 
concerning himself and reveals himself in the breaking of the bread.51 The 
church's agenda in Acts, although beginning with the eleven, w i l l soon include a 
greater circle of followers whose access to his presence is foreshadowed by his 
appearance to the Emmaus disciples. 
In the foregoing discussion, we have observed how Luke's framework of time, 
place, and persons in the outer circle (24:13 and 33) further develops themes that 
51 Cf. Dillon 65-67, 94-99. He 98 concludes: The fact that 'the Eleven and their company' are the 
speakers of the formative confession, and that they speak it first before the travelers' report, is all 
true to the Lucan concept of the apostolic circle as primary udpTupcs' Tfjs1 AvaoTdaeus a(rroO (Acts 
1,22). This view of the church's origins accounts for the unexpected conclusion Lk composed for the 
Emmaus narrative. The Eleven et al speak first of the founding Easter experience of Peter, and only 
then (v. 35) do the two pilgrims announce their experience. The Petrine apparition and the testimony of 
the apostolic circle thus obtain logical priority in the building of the church. Not that the travelers' 
encounter is thereby devalued; Lk has recounted it first, after all! On the contrary, the happening on 
the road' is authenticated and confirmed by being incorporated into the united Easter witness of the 
apostolic assembly." (emphasis Dillon) Dillon's observations indirectly support my position that the 
apostolic declaration of the Lord's appearance to Simon is set off against the Emmaus disciples' 
testimony and pales in comparison. 
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have been introduced earlier in Luke's Gospel and now f ind fulfi l lment in this 
Emmaus story. 
V. The Outer Circles of the Meal at Emmaus 
The fifth circle: v . 13 Kal l8ou 8(x> ain&i/ kv airrQ T Q fyi£p$ fjaav 
TTop€u6u.euoi . . . <br6 'IcpouaaXfti 
v. 33 Kal dvaar&me^ aurfj r f j wpa bniorpeilxiv 
' 1 epoixjaXfip.. . . 
This chapter will now take under consideration the structure of Luke 24:13-35 by 
an analysis of the outer four circles of the meal at Emmaus.1 The first 
consideration in the Lukan framework is the fifth circle. Many of the parallels 
between Luke 24:13 and 33 have already been observed in the previous chapter on 
the framework of the Emmaus story, but there are other parallels of significance.2 
Luke 24:13 begins with K a l l8ou, a typical Lukan constructions and one that also 
occurs in Luke 24:4 and 49. In 24:4, this construction introduces the two men in 
dazzling apparel who come to the perplexed women. It is combined with another 
Septuagintism and common construction in Luke's Gospel, K a l kyivero + K a l + 
finite verb.4 Taken together, these two constructions not only point to Lukan 
authorship but underline the biblical history that Luke is writing. 
The resurrection narrative of Luke and the transfiguration story are purposely 
paralleled by the phrase K a l L8ofo avSpe? 8{>o.5 In the transfiguration at 9:30, K a l I806 
introduces Moses and Elijah who appear in glory discussing rt\v g£o8oi> airroO, f\v 
flu.eAAei> irXripouv tv * I cpovCTaXrjp.. Among the Synoptics, only Luke mentions the 
glory of Moses and Elijah (9:31) and the glory of Jesus (9:32), and he alone uses ^ oSos 
to describe what Jesus is about to fulfi l l in Jerusalem. Considering the passion 
1 Guillaume 73-76 analyzes in the Emmaus narrative key Lukan words, phrases, or constructions 
that are repeated or paralleled, and comments on Leon-Dufour's chiastic structure. 
2 See Wanke 23-27,43-44 for an analysis of Luke 24:13 and 33. 
3 Cf. Fitzmyer /-/X 121. He considers Kal I806 a Septuagintism since this phrase is very common 
in the Sepruagint. If, as some have claimed, Luke is interested in writing a history in keeping with OT 
histories, the use of Kal I806 to introduce significant sections of his Gospel shows a continuity with the 
LXX. It is a Lukan phrase (26 times) introducing pericopes of interest for this thesis, e.g., 2:25; 7:12; 
9:30; 23:50; and 24:4,13, and 49. 
4 Cf. Rtzmyer /- /X 118-119 and above 48. 
5 See above 21-22. 
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themes in these short verses of the transfiguration,* it is difficult not to see a direct 
parallel to the resurrection narrative in 24:4. Now that Jesus has accomplished in 
Jerusalem what he set out to do, Luke reflects back upon both the prophecy of Jesus 
in Galilee in Luke 9 and the prophecy of the scriptures that foretold of Jesus' passion 
and resurrection. Thus only Luke refers to the death and resurrection of Jesus in the 
transfiguration account? 
Returning to ical l8ou 8uo ai)T6Sv in 24:13, there may be another parallel with 
Luke 9:31-32, where Moses and Elijah see Jesus in glory, and with 24:4, where the 
angels know that he is in glory, for in 24:13, the two disciples are about to see Jesus 
revealed in glory. 
ical l8ou is also used by Luke in 24:49, although t8ou is enclosed in brackets.8 If 
it is an authentic part of the text, then it forms a triad in Luke 24, introducing the 
final words of Jesus in the Gospel when he sends the promise of the Father upon 
the eleven disciples, i.e., the Holy Spirit. This concludes the entire chapter and 
foreshadows Acts. It also looks back upon the commission of the twelve in 9:1-6 and 
the seventy-(two) in 10:1-12. Luke's use of K a l l8ou in 24:49 recalls the passion 
instruction of 24:4-8. 
Thus, in considering the framework of the Emmaus pericope, Luke uses K a l l8ou 
to hold together Luke 24 and to show the continuity between the three major 
pericopes of this chapter.9 
6 See the comments of Bock and Fitzmyer above 21 n. 18. Luke's use of 2£o8os recalls the exodus of 
the Israelites out of Egypt, a type of Christ's redemption which he accomplishes in the holy city of 
Jerusalem. As prophets of the old covenant, Moses and Elijah testify that the OT speaks of the 
Messiah who must suffer and die before entering into his glory, foreshadowing Luke 24. 
7 Cf. Fitzmyer/-/X 794. 
8 Fitzmyer X-XX/V 1584 notes that "most mss. (A, B, C, 9, * , 063, /143, and the Koine text-
tradition) have Kal t8oi> ky&, which is preferable." Cf. also B. Metzger, A Textual Commentary on 
the Greek New Testament (London: United Bible Societies, 1975) 188-189. 
9 Dillon 83 also sees a connection between 24:13 and 23:50 at the burial of Jesus in Luke's use of Kal 
ISoti. Dillon's observation is well-taken, although Kal 18O6 in 24:13 seems to be linked with 24:4 and 49 
instead of 23:50. In fact, the parallel with 23:50 that should be noted is 2:25, where Simeon is 
introduced in the same way as Joseph of Arimathea. Both sections begin with Kal ISoti; both men are 
identified with similar phrases (2:25 $ fiuo^ia; 23:50 6v6uaTi); both are described in the same way (2:25 
SlKaio? Kal eiXafhfc; 23:50 dya86s> Kal Slicaios); and both arc waiting for the redemption of the 
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The fourth circle: v.14 Kat a i rro l c& C^Xow irpds dXX^Xou^ Trepl 
TT&VTbw T W I / cnjp.pePT|K6Ta)i/ T O C H W . 
v. 32 K a l etirai/ irp6sr dXXl{Xov?° ouxl TJ KapSta 
f|p.d)v K a i o p i i f j fjv ei> f||jxi/ cbs* eXdXei f\\iiv kv 
T R 68<p, d)£ Sirtvoiyei/ fjpli/ T a ? ypatfxis'; 
As one proceeds into the narrative, the content of the conversation of the 
disciples on their journey to Emmaus is given. Leon-Dufour parallels 24:14 and 32 
because of the similarity of the nature of the activity between the Emmaus disciples: 
"they con versed. "io Dillon makes a number of observations about the Lukan 
characteristics of this verse: K a l a u T o l . n 6p.i\etv,i2 the substantized participle T X S I / 
cnj|ipePriK6Ta)i/,i3 and Trpos aXkf\\ov$ with verbs of speaking.^ Luke is employing his 
literary style in 24:14 to convey a continuity with what went before and a 
heightening of the paschal facts that will be the focus of the Emmaus pericope. As 
part of the framework of Luke 24:13-35, verse 14 introduces the reader to the topic of 
the colloquium of 24:17-30, "all the things that have happened," which is a 
fundamental part of Luke's table fellowship.* 5 The proper understanding of the 
facts of the passion is at issue here. As I have already observed, the disciples' failure 
to understand the facts and the opening up of those facts to them by the risen Christ 
world in the Christ event (2:25 irpoaBex^vos iropducXnoiv TOO 'IapotfjX; 23:51 TTpoaeS^xero T^V 
paoikelav TOO 9eo0). Both Simeon and Joseph of Arimathea are devout representatives of those in 
Israel with messianic expectations. Perhaps Luke connects these two events to show that what was 
foreshadowed in the infancy narrative is now coming to completion. Considering the connection between 
the burial of Jesus and Luke 24, there is a gradual unfolding of the full dimension of God's 
eschatological salvation from the beginning to the end of his Gospel. 
10Cf. Leon-Dufour, Resurrection 161-162. Cf. also Wanke 27-28,99 on Luke 24:14 and 32. 
I 1 Dillon 90 n. 57 claims that this expression was used only for a change of subject or a special 
emphasis. In 24:14, there is no change of subject or special emphasis. This expression is typical of Luke 
(39 times); Matthew never uses it and Mark has only three examples. Dillon argues that this is a 
"Septuagintalism" in Luke's style. Fitzmyer /- /X 120 describes it as the "unstressed Kal afrrfc," 
including it among Luke's Septuagintisms. 
12Dillon 90 notes that the only occurrences of 6ui\€tv in the NT are here, 24:15, and Acts 20:11; 
24:26. 
13 Dillon 90 n. 58 notes that the substantized participle is typical of Luke and that rd auupepT|K6Ta 
as "events" is a classic expression in other literature (I Mace 4:26; Ep. Arist.; Jos. Bell. 4:43; Jos. Ant. 
13:194). In the NT, this substantized participle is used only here and in Acts 3:10. Cf. also Wanke 28. 
14Cf. Luke 2:15; 4:36; 6:11; 8:25; 20:14; 24:14,17,32; Acts 4:15; 26:31; 28:4,25. 
15 Dillon 91 thinks v. 14 should be induded in Emmaus' framework with v. 13. 
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are two of the main objectives of the Emmaus story. The meal alone is not enough, 
but the meal must be seen in terms of the kerygma which entails a proper 
understanding of the passion facts according to the scriptures. 
This leads us to Luke 24:32, the other part of this fourth circle, that has direct 
parallels to 24:14, particularly upte dXXVjXous' with verbs of speaking (ctwav upte 
dXXrjXous), and a reference to the conversation with Jesus on the road that causes the 
disciples* hearts to burn to? £XdXei fyuv kv T Q 6&J). Between 24:14 and 24:32 a 
complete change has come over the disciples concerning the passion facts. As they 
began the journey conversing about all the things that had happened, it is apparent 
from 24:17-24 that they completely failed to understand the passion facts. This is 
highlighted by 24:17, the beginning of the colloquium between Jesus and the 
Emmaus disciples, where the risen Christ now enters into the discussion of the 
passion facts (rives ol \6yoi O U T O L O & S dvripdXXeTe16 irpds dXXfiXous" TTepiraTouvTcs). 
The use of irpos dXXrjXous" with verbs of speaking in 24:14,17, and 32 shows that 
neither of the disciples have understood the passion facts: i.e. these facts were not 
understood in the community. 
Their progress towards light is heightened by Luke's traveling motif. The 
disciples are conversing about the things that happened in Jerusalem as they make 
their way towards a village in 24:13 (uopcw&iievoi eis K&\LT]V); they are questioned by 
Jesus concerning their conversation about the things that happened in Jerusalem 
"as they are walking toward Emmaus" in 24:17 (wcpnraToOvTes); and they speak to 
one another concerning their burning hearts as Jesus spoke to them and opened up 
the scriptures for them "while he was on the road" in 24:32 (d>s £XdXet f|plv kv T T J 
68<§). The reader is reminded of the teaching of Jesus to his disciples on the road to 
Jerusalem (9:51-19:34). In 24:32, the main clause is ohy^ f| icapSta T\\LG>V Kaiouii/rj f\v kv 
f[\jlv. Dependent on the main verb icaiouivnri r\v are two clauses that begin with the 
relative adverb w?: d>s iXdXci f|uXi/ kv T T J 68$ and Si^voiyev r\\u.v Tdsr ypa(f>dsr. 
l 6 See Guillaume 71 on dvnpdXXa). 
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The two things that caused the hearts of the disciples to burn were Jesus speaking to 
them on the road and opening up for them the scriptures. In both speaking and 
opening up, the topic of the conversation on the road was the passion facts. 
At this point, a dramatic change has come over the disciples. The mystery over 
"the things that had happened" as they began the journey has now been dealt with 
by the risen Lord in his conversation with them on the road. But even though the 
Lord has spoken to them and opened up the scriptures to them, they still do not 
have open eyes. Within the table fellowship matrix, the colloquium with Jesus on 
the road and the exegetical lesson are not enough by themselves to enable them to 
recognize the presence of the risen Lord. They are necessary preconditions, but Luke 
demonstrates in his conclusion (24:35) that they must be taken together with the 
breaking of the bread: Ka l airrol e£riYoDuTo T & kv Tfi 686) K a l (los* kyvihoQi] axrvols kv 
T Q KXdaet T O O dp-rou. Therefore, Luke 24:14 and 32 are both concerned with T d kv T T J 
68G>.17 
The third circle v. 15 Kal kykvero kv TU> ouiXetv avrovs' Kal ovCryreiv 
K a l aCrrds 'InaoOs iyyiaas 
auvc iropct icTO a d T o T ? , 
v. 31b K a l aOT&s d^avros kykvero dir * afrnSv. 
The purpose of this third circle is to introduce Jesus into the narrative. Leon-
Dufour forms the third circle of the framework of 24:13-35 because of the appearance 
of Jesus in 24:15 ("Jesus goes with them") and his departure in 24:31b ("Jesus 
vanishes out of their sight").i8 Between these verses, the presence of Jesus will be 
crucial to the direction of the narrative. This third circle lifts the narrative to a 
higher level. 
There are a number of Lukan characteristics about 24:15. He makes the 
1 7 At this point in my investigation, it is possible to say that the Emmaus disciples are walking 
away from Jerusalem with incomprehension, knowing only passion facts. The question to be answered 
is whether or not it is full knowledge that brings them back to Jerusalem. ^ 
18a. Leon-Dufour, Resurrection 162. Cf. also Wanke 29-30,98 on Luke 24:5 and 31b. 
A 
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transition from v. 14 to v. 15 with two typical and familiar Lukan constructions that 
are often used together: "teal tytveTo + icat + a finite verb" in the indicative 
(<jweTTope6eTo) and "the dative of the articular infinitive with kv, especially in a 
temporal sense," (two infinitives here, kv T § 6^iXeti/ au-rote K a l auCnTeti/).19 
Luke not only resorts to Septuagintisms in this verse to cast this in the mold of a 
familiar biblical story, but his choice of introduction connects v. 15 with the fourth 
and f i f th circles. But Luke's use of K a l kykvejo may reflect even more than an 
imitation of a Biblical style.2 0 Dillon, in quoting Wanke, offers the observation on 
Luke 24:4 and 15 that "Lk seeks to evoke the atmosphere of the earthly appearance of 
heavenly beings, a particularly sacred occasion which the OT always cloaked in 
numinous glow and solemn language." Thus Luke is not simply imitating the 
literary style of the OT, but shaping his language to imitate the character of a 
narrative that is about heavenly beings (angels) in 24:4 and the Messiah in 24:15.21 
As Luke introduces Jesus into the pericope in 24:15, he reiterates in the opening 
phrase the three elements of the Lukan framework: 1) the time-framework is 
recalled by K a l kykvero, i.e., "in that very day . . . it came to pass . . ." ; 2) the place-
framework is intimated by the temporal phrase, "while they were conversing and 
discussing," implying that this activity was going on while they were leaving 
Jerusalem and proceeding to Emmaus (note the use of 6U\IX£QJ as in 24:14 to describe 
the same activity); and 3) the person-framework is reiterated by ainobs, the 
antecedent being the two Emmaus disciples who were conversing with each other 
about the things that happened in Jerusalem.22 
19Cf. Fitzmyer /- /X 119-120; X-XX/V 1563. Dillon 89 thinks that this construction denotes 
"attendant circumstance of heavenly visions and appearances." 
2 0 See above 48. 
2 1 Dillon 21 quoting Wanke 29. 
22Cf. Dillon 94 and 145. He 145 writes: "v. 15 effectively expresses the evangelist's plan for the 
story's composition as a whole: the association between the mystery of the passion (duxXctv . . . Kal 
avCiynsTv irepl Ttdvruv KTX., V. 14]) and the journey shared with Jesus (cxuvciropcfeTo cnVrots"). This 
picture - passion instruction framed in a 'journey' — is the structure of the central gospel chapters all 
over again! The unknown Emmaus disciples arc being caused to recapitulate the path already charted 
by the evangelist, evidently because they are put forth as representatives of the vast body of believers 
gathered about the nucleus of the historic Twelve." (emphasis Dillon) 
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In the second half of 24:15, Jesus is set apart as he is introduced into the 
narrative by the participial phrase K a l avrbs ' IrjaoOg eyytaas" (which is dependent 
on auvenopeueTo). Fitzmyer translated this "Jesus himself happened to draw near 
and began to walk with them."23 Luke uses eyylfa in connection with awe-rropeueTo, 
a word mentioned already as part of Luke's geographical perspective.24 As the 
Emmaus disciples proceed towards their destination, Jesus draws near to them. 
Luke also uses eyylCu in 24:28 in connection with ^Tropeuoirro as all three together 
draw near to their destination. The word tyylCu rnay have some significance in the 
Emmaus story since it carries theological weight in other places in Luke, i.e. 
concerning the drawing near to Jerusalem, Jesus' city of destiny.25 
Luke uses eyyiCu eighteen times in his Gospel and six times in Acts,2* 
compared to seven times in Matthew, three times in Mark, and not once in John. 
This word carries with it an eschatological dimension,27 and therefore, it is helpful 
to review those places in Luke and Acts where eyyiCoi carries with it eschatological 
connotations either in connection with Luke's geographical perspective or with his 
23Fitzmyer X-XXIV 1553; cf. FitzmyerZ-JX 120; X-XXIV 1563 on the intensive use of Kal atafe. 
2 4 C f . Fitzmyer /-/X 168-169 on iropetieaSai and Luke's geographical perspective. He X-XXIV 
1557-1558 writes: "The disciples are en route to Emmaus, 'making their way' (iropev6p.evoi, v. 13) and 
Christ comes to 'walk with them' (aweiropctieTo atrrots', v. 15). Note the double use of kv TQ 686>, 'on 
the road' (w. 32,35). It is precisely the geographical setting in which Christ instructs them about the 
sense of the Scriptures. Thus at the end of the Lucan Gospel the appearance-story par excellence takes 
place, not only in the vicinity of the city of destiny, toward which Jesus' entire movement in the Gospel 
has been directed, but his final and supreme instruction about the relation of his destiny to that which 
Moses and the prophets of old had announced is given 'on the road.' The subde, yet highly deliberate, 
use of this Lucan motif is not to be missed." 
^ C f . W. G. Kummel, Promise and Fulfillment (Naperville: Alec R. Allenson, Inc, 1957) 19-25 on 
lyylCu in the NT. 
2 6 In Acts, an eschatological sense is conveyed in 1:12; 7:17; 9:3; 22:6. 
2 7 C f . H. Preisker, iyy<>s, TDNT II 331: "In the older writings the distinctive feature of both kyylCu 
and iyytCcti/ is that they express the characteristic aspect of the early Christian situation, being used 
of the eschatological fulfillment, of the great turning point in world history, of the coming of the 
kingdom of God directly into the present as the miracle of God . . . Again, kyyiC^-v is linked with the 
destiny of the Son of Man, which is simply a sign of the final event (Mt. 26:45; Mk. 14:42 and par.), as is 
also the coming destruction of Jerusalem (Lk. 21:20) or the approach of the risen Lord to His disciples 
(Lk. 24:15). Mt. 26:18 refers to Jesus' hour of destiny, which means so much for the ultimate fulfillment. 
In Lk. 19:11 the tyyte expresses the belief that the journey of Jesus to Jerusalem and the dawn of the 
kingdom of God coincide. Sometimes Luke can also use ^yytCciu in the strict eschatological sense as a 
"sacred word" in relation to the mystery of the final fulfillment (10:9,11; 21:8,20; 24:15)." 
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table fellowship matrix. 
In Luke 15:1, the tax collectors and sinners draw near ttyytCovTesr) to hear him. 
In 15:2, Luke's classic statement, "this man receives sinners and eats with them," 
sums up Jesus' table fellowship ministry. This introduces the three parables of 
forgiveness in chapter 15 that illustrate the nature of the kingdom, culminating in 
the parable of the prodigal son where the kingdom is a feast for sinners prepared by 
the Father himself. This is confirmed in 15:25 as the elder son draws near (flyyiaei/) 
and hears the music and dancing of the messianic feast. He is not like the sinners 
and tax collectors but like the Pharisees who do not recognize the kingdom when 
they see it (cf. Luke 13-14). In both cases, £yytC(i> is used for those who come into the 
presence of the kingdom: in 15:2, the tax collectors and sinners draw near to Jesus 
who receives them, eats with them, and tells them a parable about the eschatological 
feast; in 15:25, the brother of the prodigal son draws near to the feast only to reject 
the eschatological witness of his father, a reaction similar to the Pharisees. 
In Luke 18:35, Jesus draws near (eyytCeiv) to Jericho, the scene of two 
eschatological events: the healing of the blind man, in fulfillment of Luke 4:18 and 
Isaiah 61, and the declaration to Zacchaeus, the chief tax collector, that "Today 
salvation (aurrnpla) has come to this house . . . (19:9)" The significance of these 
events is heightened by Luke's statement immediately following the Zacchaeus 
account in 19:11, that Jesus "proceeded to tell them a parable, because he was near to 
Jerusalem (8id T O tyytos Avon * 1 epoixja\f|u\), and because they supposed that the 
kingdom of God was to appear immediately." 
In Luke 19:29, kyylCu is used in a geographical sense of drawing near to a city, as 
is the case in 7:12,18:35, and 19:11. Jesus draws near to Bethphage and Bethany at the 
Mount of Olives to give instructions to his disciples concerning his entrance into 
Jerusalem. It has particular theological significance in this geographical context. In 
19:37, Jesus draws near (£yytCoi>Tos) to the Mount of Olives and the disciples begin to 
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rejoice at his entrance into Jerusalem. In the next verse, Jesus is called the King who 
brings peace in heaven and glory in the highest 28 In 19:41, Jesus draws near 
(fjyyiaeiO to the city and, seeing it, weeps over it s rejection of the suffering 
Messiah's death. The passion setting for dyytCco gives it an eschatological 
connotation.29 
In Luke 21:8,20,28 in the eschatological discourses, £yytCo> is used in connection 
with the kingdom of God and the approaching new age. In 21:8, the time is drawing 
near ( f jyy iKev) ; in 21:20 the desolation of Jerusalem is drawing near ( f jyyucev); in 
21:28, the redemption is drawing near (£yyt£ei). In 21:30 and 31, the adverb £yyfc is 
used in the eschatological sense where the signs that summer is drawing near are 
compared to the signs that the kingdom of God is drawing near. 
In Luke 22:1, £yyt£o) is used of the approach of the feast of Unleavened Bread on 
which the passover lamb is slain. This sets the stage for the Last Supper where Jesus 
institutes the eschatological feast of the church. In 22:47, Judas draws near ( f j y y i a e v ) 
to Jesus to kiss him. Both these references frame the meal that occurs on the night 
in which he is given up into death. 
The next reference in Luke's Gospel is 24:15 where Jesus draws near to the 
disciples. In Jesus, the kingdom of God draws near to them. Up until Luke 24, 
£yytCa> is used of a gradual movement towards the consummation of the kingdom 
in Jerusalem with the death and resurrection of Jesus. Now that the kingdom has 
come in Jesus, Jesus draws near to the Emmaus disciples (kyyloas aui/crropeueTo 
ati-rois) to reveal the essence of the kingdom by opening up the scriptures to them 
and making himself known in the breaking of the bread. The kingdom is present 
but not yet seen by them. In 24:28, the disciples draw near to Emmaus (Ka l fiyytaav 
els' ri\v KC&|IT|1/ oh ^TropeGoi/To) where, in Luke, the kingdom is first unveiled to the 
world. In both 24:15 and 28, Luke continues his geographical motif of movement 
28Cf. Luke 2:14. 
2$See above 45 on the similarities between Luke 19:41-42 and 24:18. The use of kyylCt* in 24:15 and 
1% supports this. 
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towards a place of revelation by his continued use of iropeuoum (once in 24:15; twice 
in 24:28). 
In the second part of the third circle, 24:31b (Kal abrog dfavros tyivero A T T ' 
<XUT<3I/), the parallels to 24:15 are obvious. Just as Luke introduced Jesus to the 
Emmaus story with the intensive use of K a l auTos , he now gives Jesus leave from 
the Emmaus disciples with the same phrase.30 In 24:15, Jesus draws near to the 
disciples from out of nowhere; in 24:31b, he "becomes invisible from them" 
(&4>avTos)to as soon as he is recognized. Both verses give the sense of the 
miraculous, supernatural appearance and disappearance of Jesus to the Emmaus 
disciples. Fitzmyer translates this verse "and he became (someone) disappearing 
from them," saying that with this phrase "the goal of the story has been reached."32 
The ful l theological significance of 24:15 and 31b to the table fellowship matrix 
will not be known, however, until the colloquium and the breaking of the bread. 
But the third circle provides the Emmaus story with the framework of Jesus' 
appearance and disappearance, raising the possibility of interpreting the opening of 
scripture and the opening of the disciples' eyes as an eschatological moment that has 
its focus in the breaking of the bread. 
3 0 C f . Fitzmyer /- /X 120 on the unstressed use of icctt abr6s in 24:31b. Since Luke parallels Kal 
airroj in 24:15 and 31b as Jesus enters and exits the narrative, both uses are the same, namely the 
intensive use. Luke uses Kal afrrfc in 24:15,25,28,31, his favorite expression for Jesus in the Emmaus 
account. Cf. A. Ehrhardt, "The Disciples of Emmaus," NTS 10 (1963-64) 184: "In general it may be said 
that in our story afrrds" takes the place of the personal pronoun, something which is typical for the 
Septuagint, and in the New Testament especially for Luke." 
3 1 This is the only appearance of d^avros in the NT. MM 95 note that "the addition of a 
complement such as dxr * aindv is not in accordance with the usual Greek usage of the word, and is 
explained by Psichari (Essai sur le Grec de la LXX, p. 204ff.) as a Hebraism. This would presumably 
mean that Luke imitated the occasional LXX dcJxzvtCcii' or -co6ai dir6, but used the Hellenistic 
UfavTos ycvlodai instead of the verb: clearly this combination was thoroughly vernacular prose by 
this time - it survives in MGr." This is just another example of Luke's Septuagintisms in Luke 24 and 
reinforces the thesis that Luke is attempting to write a biblical history. Dillon 153 n. 239 also notes 
that "the expression d$avTo<r iyivero is hapax legomenon in the NT but belongs to the most frequently 
used vocabulary in hellenistic sources depicting heavenly 'translations.'" Marshall 898 notes that "it 
is as a supernatural visitor that the risen Jesus is portrayed" and gives us the following references: 
Euripides, Or. 1496; Hel. 605f.; Virgil, Aen. 9:657; 2 Mace. 3:34. Fitzmyer X-XX/V1568 describes this 
as a construction commonly used in the Septuagint, e.g. Judges 21:16 and Job 2:9b. He also cites 2 
Maccabees as a parallel and states that "in classical Greek the adj. is used of disappearing gods." 
3 2 Fitzmyer X-XXIV 1568. 
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The second circle: v. 16 ol 8£ 6<|>8aXu\ol a inw ^KparoOvTo T O O u.f| 
k-niyvuvai ai>r6v. 
v. 31a a ( n w 8£ &n\volx&t\oav ol 6<{>6aXp.ot Kal 
kitiyvtooav ai>r6w 
Leon-Dufour linked these two verses together for obvious reasons: in 24:16, 
"Their eyes are kept from recognizing him," and in 24:31a, "Their eyes are opened 
They recognize him."33 
Luke 2446 d^OaX^ioi €Kparo0vTO c m y v f i a i avrov 
X I I 
Luke 2431a 6iT)voix^"n<yttv 6$ea\\ioi liicyvmaav avrov 
The language in these verses is almost the same and the chiasmus is remarkable, 
striking at the heart of the narrative itself and preparing us for the colloquium and 
the breaking of the bread. The purpose of this second circle in Luke's framework is 
to describe the condition of the disciples before and after the opening up of the 
scriptures and their recognition of him in the breaking of the bread. The motif of 
minds closed to the kerygma of a crucified and resurrected Jesus and the rejection of 
that kerygma has been woven throughout the Gospel, but here that motif is 
reintroduced and overcome by the motif of openness to God's plan of salvation and 
recognition of the risen Christ.3 4 
Luke uses the metaphor of closed and opened eyes (ol 6<J)8aX o^t) for this 
condition in both 24:16 and 31a. In the Gospel, ol 6<f>9aXiiot may describe the 
understanding or misunderstanding of God's revelation in Jesus. In Luke 2:30, 
Simeon takes the infant Jesus in his arms, blesses God by saying that he may now 
depart in peace because el8ov ol 6<j>8aXiiot \LOV T6 aa>Tn,pi6v aou. Luke connects the 
33 Leon-Dufour, Resurrection 162. Cf. also Wanke 31-32,98 on Luke 24:16 and 31b. 
3 4 Cf. Dillon 146-147 on a foreshadowing of Luke 24:16 in Luke 9:45, supporting the close 
relationship between these chapters. 
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eyes here to the understanding of Simeon that the infant Jesus embodies God's 
salvation. In Luke 4:20, all the eyes of the synagogue were on Jesus after he read 
from Isaiah, a programmatic text for the theme of Jesus' rejection by his own people. 
The eyes that are fixed on him in Nazareth are so closed to his messianic character 
and the eschatological salvation he brings that they are driven to throw him 
headlong over a cliff. 
In Luke 6:39-42, Jesus tells a parable he introduces with the phrase: "Can a blind 
man lead a blind man?" (Luke uses 6<J>8aXu\6j six times in these four verses.) If the 
disciples are to lead the world to see that God's kingdom is present in Jesus, they 
first must be those who can see. Until the Emmaus story, it appears as if everyone 
in Luke is blind to the words of the teacher Jesus. Jesus says in 6:40: "A disciple is 
not above his teacher, but every one when he is fully taught will be like his teacher." 
In the Emmaus narrative, the risen Christ now teaches the disciples, by means of the 
scriptures, concerning the truth of the kerygma of his suffering, death, and 
resurrection. 
In Luke 10:23, Jesus says: uoxdpioi ol 6<J>8aXu.ol ol psiitovres & pX^TTCTe.35 (Luke 
differs from Matthew here, emphasizing the seeing by repeating it twice, pXliroire? & 
px^ireTe, whereas Matthew balances the seeing with "your ears, for they hear." 
Matthew does, however, precede this with a quotation from Isaiah that includes the 
statement "and their eyes they have closed, lest they should perceive with their 
eyes.") Luke's context is that of Jesus sending out the seventy and rejoicing in the 
Holy Spirit that the Father has hidden (dTr^Kpu^as*) "eschatological secrets"3^ from 
the "wise and understanding and revealed them to babes." The disciples are the 
eyewitnesses to these things, a vision of the eschatological kingdom that many 
prophets and kings before them had desired to see and hear but were not able. Luke 
begins this pericope in 10:21 with a familiar time-framework, kv airrfj T T ] &pq., the 
3 5 See below 183 on Luke 10:23. 
36Cf. Fitzmyer X-XXIV 868-869. 
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same time-framework used in 24:33 when the eyes of the disciples are opened and 
they see the eschatological kingdom in its fullness because the risen Lord has 
revealed it to them.3? Luke 10:23 anticipates the opening of the eyes of the disciples 
by the risen Lord in Luke 24:31a after Luke's heightening of the hiddenness of the 
kingdom in 24:16. 
In Luke 11:34, another reference to eyes is located within the context of 
eschatological saying about light: 6 Xtyvos T O O a^ p.aT6? koriv 6 o^ OaXpos* aov. Luke 
works with the classic eschatological antinomy of light and dark. Jesus is pictured as 
the one who brings light to a generation that is seeking signs. The eye is the means 
by which a person is illuminated into seeing that the new age has come in Jesus 
Christ.38 Luke uses the eyes as the means of illumination in Luke 24. 
In Luke 18:35-42 he opens the eyes of a blind man immediately before he dines 
with Zacchaeus in Jericho. 
In Luke 19:42, Jesus speaks to Jerusalem and says: El lyvuxs kv T T J f|uipg Torfrrrj 
Kal ab T & 'nobs eipf\vr\v - vvv 8£ €Kpv$r\ &TT6 6<f»8aXp.d)v aov. Luke 19:41-42 is proleptic 
of the theme of closed and opened eyes in 24:16 and 31b. 
This analysis of the use of ol 6(j>6aXp.ot * n Luke's Gospel shows that this is a 
Lukan motif, in which the closed and open eyes refer, not to physical vision, but to 
an eschatological understanding of the work of Jesus.39 This motif of opened eyes 
stretches back beyond the Lukan writings to the very beginning of salvation history 
in Genesis chapter 3. The phrase used in Luke 24:31 for "their eyes were opened" is 
a inw 8iT|i>otx8Tiaav ol 6<J>0aX^ o(., the same phrase used in the LXX in Genesis 3:7 
where the eyes of Adam and Eve are opened to the knowledge of good and evil and 
they recognize their nakedness. There is a striking parallel here. The open eyes of 
37See above 48-50 on 24:33. Cf. Ellis 158 on this time reference in 10:21: "hour like 'season' or 
'today*, a technical eschatological expression and not a chronological yardstick. It is the 'hour' of 
these things', i.e., of the manifestation of the power of the new age (10:17,19)." (emphasis Ellis) 
38 Cf. Ellis 167. The enlightened disciples of Luke 24 will walk in the light in Acts. Note that Acts 
ends (28:26-27) with a reference to the dosed eyes of the Jews. 
39Cf. W. Michaelis, 64»6aXu6<?, TDNT V 378; Tannehill 281-282. 
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Adam and Eve are the first expression of the fallen creation that now sees the 
image of God clouded by disobedience; the open eyes of the Emmaus disciples are 
the first expression of the new creation that now sees the image restored in the new 
Adam, the crucified and risen Christ.4 0 This is a clear link between the old and 
new creations, establishing the Emmaus meal as an eschatological event. The meal 
of broken bread at Emmaus reverses the first meal of the fruit of the tree of the 
knowledge of good and evil. By partaking of the meal of the risen Christ, the eyes 
of all creation are now open to see in Jesus the seed of the woman promised in 
Genesis 3:15. The table at which they now sit is the messianic table. Just as Adam 
and Eve's eating of the forbidden fruit was the first meal of the fallen creation, so 
this meal at Emmaus is the first meal of the new creation on the first day of the 
week.41 
The two words used to contrast the condition of ol 6({>0aXuot, ^KpaToOi/To in 24:16 
and SiTivotx&naav in 24:31 a, are theological passives that imply that God is the agent 
of the closing and opening of their eyes.42 Kpcnr£a> is rare in Luke, 4 3 and in 24:16 it 
w S e e Neyrey 165-!84 on Luke's Adam typology. 
4 1 Cf. also Robinson 484-485 who, along with M. D. Goulder [The Evangelist's Calendar (London, 
1978)1, argues that there are other passages from Genesis that are associated with the holding of the 
eyes: "M. D. Goulder, who believes that the composition of the Gospel of Luke was shaped by an annual 
cycle of Torah lections, finds in the Emmaus story a number of correspondences to the Gen. 18-22 sidra: 
thus in Gen. 18 Abraham entertains angels unawares, as the Emmaus disciples do with Jesus; the two 
men/angels in Gen. 19 are constrained by Lot to enter his house, as Jesus is by the disciples (Gen. 193 
LXX iced KaTefhdCeTo atiTofc; Luke 24.9 irapefhdaairo atordv); again, the theme of new life (life from 
the dead womb of Sarah, and Jesus' Resurrection from the tomb) occurs in both narratives. Whether or 
not Goulder's lectionary theory holds water, further correspondences strike one which confirm the 
influence of Gen. 18-22 on Luke 24: as that the action in both cases takes place at evening time, and that 
the events of Gen. 18-19 according to Jewish tradition (see Gen. R. and Rashi ad loc.) occurred, as is the 
case with Luke 24, during the Passover season. Now in Gen. 19.11 we read that the eyes of the 
Sodomites were supernarurally bewitched by the power of the men/angels, so that they could not find 
the door. That this verse lies behind 'their eyes were held' in Luke 24.16 seems, therefore, to be very 
probable." 
^ C f . Fitzmyer X-XXIV 1563 and 1568; Wanke 35; Guillaume 77-79; Tannehill 282; Dillon 104-105. 
4 3 It occurs only here and in 8:54, and in Acts 2:24; 3:11; 24:6; 27:13. In every case it means to hold or 
seize, with the exception of Acts 27:13 where it means obtaining one's purpose and here in 24:16 where it 
refers to the eyes. Cf. Robinson 484: "Since "to hold the eyes' is in Hebrew a phrase used in magical 
contexts (it is applied to magicians who practise optical illusions rather than perform magic actions as 
such: see Strack Billerbeck ad loc.), Luke may here be exhibiting the weakness for Hellenistic magic 
with which J. M. Hull has charged him. [J. M Hull, Hellenistic Magic and the Synoptic Tradition 
(Studies in Biblical Theology, 2nd series,2S) (London, 1974), chapt. VI.] In Luke's defense, however, it 
7 0 
means that the disciples eyes were prevented from recognizing Jesus,44 the exact 
opposite of the expression in 24:31a. This meaning fits with the messianic-passion 
secret of Luke where the divine plan of salvation is either hidden from the 
disciples or they do not understand it. The incomprehensibility of God's secret 
ways and the overpowering sense of joy when they are seen is underlined by the 
contrast of closed and open eyes. 8iai/otyo) is also rare in Luke. Except for 2:23, it is 
found only in Luke 24 where it refers to the opening of the eyes in 24:31a 
(SLTj^otx^n0"^ ol 6<t>8aXu\oL);45 the opening of scriptures in 24:32 (Sifivoiyei' fjuav T & S 
ypcufxis); and the opening of the mind to understand the scriptures in 24:45 
(SiTjvoifev airrGv rbv VOW T O O auviivai Tds* ypa<f>ds). In all three instances the 
meaning is essentially the same. 
The final parallel to be considered between these two verses is the use of the 
same word for recognition: emyivwaKU). According to Bultmann, it "is often used 
instead of yit/riaiai) with no difference in meaning."4* There may be a significant 
parallel to Luke 1:4. The fact that Luke chooses £myii/a>aKa> instead of yivukjKO) in the 
prologue suggests a special meaning of this word.47 Luke wants Theophilus to 
know the certainty of the things about which he has been informed (a reference to 
the sacred events?). This is hidden from the eyes of the Emmaus disciples until 
24:31, when a similar certainty is imparted to them when they recognize him. The 
entire pericope is framed by this Myvbxjis, and perhaps, we may say, the entire 
may be urged that he was led into a magical feature in this instance by reflection on an Old Testament 
passage." 
44W. Michaelis, irdaxw, TDNT III 911. 
4 5 It occurs three times in Acts: in 7:56 Stephen describes the opening of the heavens; in 16:14 Lydia's 
heart opens to the words of Paul; and in 17:3 the scriptures are opened by Paul in Thessalonica. In all 
three instances, there is a precedent in Luke 24. 
4 6 R . Bultmann, ytv&TKU) K X T . , TDNT 1703. Cf. M M 236 on Dean Robinson's conclusion that in the 
papyri: "... the verb £myiv(foKti> denotes not so much fuller or more perfect knowing, as knowing arrived 
at by the attention being directed to (£TTI) a particular person or object. .." 
4 7 C f . Fitzmyer l-IX 300 who claims the literal translation of ^myLvwaica) is "may come to know," 
and notes that "the verb tmyivtboKu in Lucan usage means either to recognize' an object or fact, or 'to 
learn' or 'acquire knowledge' (see Acts 19:34; 22:24; 23:28; 24:8,11). Being a compound verb in ^TTC-, it 
may imply the acquiring of profound knowledge. If so, it would stand in contrast to the rest of the 
verse." 
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Gospel too. If so, then both Theophilus and the church will know the truth 
concerning the things that have been taught in the breaking of the bread. 
V I . The Center Circle - The Dialogue Setting 
The center circle of the meal at Emmaus, Luke 24:17-30, describes the two 
fundamental motifs that make up the table fellowship matrix of Jesus: the 
colloquium and the breaking of the bread. The next seven chapters focus on the 
center circle of the Emmaus meal to show the climactic nature of the words of Jesus 
and the meal of Jesus within Luke's table fellowship matrix. 
Luke divides the center circle into two very distinct sections: the colloquium 
and the breaking of the bread.i I will adopt these simple divisions, but will also 
consider Luke's preparation of the reader for each narrative by a careful description 
of the setting. Our consideration of the setting of the colloquium will be divided 
into three subsections: the narrative as dialogue, the dialogue participants, and the 
dialogue content. 
The Narrative as Dialogue 
After the introduction of Jesus into the Emmaus narrative in 24:15-16, while the 
eyes of the disciples were closed, the transition to the center circle occurs as the 
participants engage in a lively dialogue. Within the next three verses (24:17-19),2 
the conversation goes back and forth at rapid pace.3 After the initial flurry of 
conversation, the dialogue settles down into two main statements: that of the 
disciples in 24:19-24 (introduced by ol 8£ ctirav aim?) in v. 19) and that of Jesus in 
1 Cf. LaVerdiere, Luke (Wilmington: Michael Glazier, 1980) 285: "The body includes two distinct 
subunits, a dialogue narrative, which is situated on the way to Emmaus (24:17-27) and a meal 
narrative, which is located at Emmaus itself in the home of the disciples (24:28-30). These two units 
reflect the general structure of the early Christian assembly for the breaking of the bread, which 
included both a discussion and a meal (Acts 20:7-12)." 
2 See Wanke 55-57 on Luke 24:17-18. 
3 v. 17 - elvcv 8£ Trpog qfrrotig 
v. 18 - dTToicpiBels Be elg oi>6uaTt KXeoTrdg ctrrev irpog abrbv 
v. 19 — Kal clirev din-pig• irota; ol 8£ elvav cuVrfi* 
(v. 25 - Kal aftTOg clwcv irp6g afrrodg) 
(v. 32 ~ Kal ctirav irpog dW^Xoug) 
The use of a(rr6g here may be significant. There is a stress on Kal afcrog, and the use of irp6g with the 
accusative (wpog afrrofc; irpog afrroi/) may be a more solemn form of address than the use of the dative 
(a&TcHg; a(rr$), setting apart Jesus' contributions to the dialogue. Jesus spoke Septuagintisms. 
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24:25-27 (introduced by Kal ainbs etirev irp6? auTofc in v. 25). But before Luke 
launches into the content of the colloquium, he first establishes, by the shape of his 
narrative, that this is a dialogue between the Emmaus disciples and Jesus A 
The establishment of this narrative as a dialogue is important for a number of 
reasons.5 First, the words of Jesus with the Emmaus disciples form one of the two 
major sections of this narrative and link the center circle with the outer circles of 
the Emmaus narrative. Luke skillfully accomplishes this link by means of the 
question that Jesus asks the disciples in 24:17: rives ol \6*yoi OUTOI ofes* dim(3dXX£Te 
n p t e dXX^Xous uepiiTGLToOi/T£<> ? The link within the framework of the narrative is 
accomplished by the words *rrp6s" dXXnXou?.6 In both 24:14 and 32, where Luke also 
uses this phrase, the character of the narrative is that of dialogue concerning the 
passion facts. As I observed, there is a progression in the Lukan framework from 
complete blindness to complete openness. 
Second, although the Emmaus narrative does not fit all the criteria of a 
"controversy dialogue," there are some similarities. The passion facts create a 
problem for the Emmaus disciples concerning Jesus. According to Bultmann, "the 
starting-point of a controversy dialogue lies in some action or attitude which is 
seized on by the opponent and used in an attack by accusation or by question."7 In 
the Emmaus story, Jesus is the opponent of the two disciples because he closes the 
eyes of the disciples and seizes o n the passion facts as a means of questioning the 
disciples about their christology. Bultmann also states that "the reply to the attack 
follows more or less a set form, with special preference for the counter-question or 
the metaphor, or even both together. Nevertheless — like the attack — it can also 
consist of the scripture quotation."8 In the Emmaus dialogue, the two disciples 
4Cf. Dillon 111; Wanke 56f. 
5 Cf. Leon-Dufour 362 n. 22 on the Last Supper as analogical: "By 'dialogicaT I do not mean that 
there is an exchange of words but rather that the situation is a relational one: here Jesus is in a 
reciprocal relation with his disciples." (emphasis mine) 
6 See above 59. 
^ Bultmann 39. (emphasis Bultmann) 
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respond to Jesus by presenting two different christologies, a lower and a higher, both 
of which they do not understand. Their response is in the form of a confession and 
a lament. Jesus replies to them with scriptural proof, and the controversy is 
resolved with the breaking of the bread. This dialogue at Emmaus is not a 
traditional controversy dialogue, but it is a dialogue that has as its center a 
christological conflict over the interpretation of the death of Jesus.9 As I will 
observe, controversy at the meal is a Lukan motif. 1 0 
Third, the Emmaus narrative as dialogue reflects the genre of the Last Supper 
which is also dialogical. LaVerdiere suggests that this dialogue narrative may reflect 
early Christian liturgies. If Luke's deliberate shaping of the narrative into dialogue 
form reflects the liturgy used in his community, then it may be possible to show the 
eschatological nature of the colloquium and the meal of Emmaus in Luke's table 
fellowship matrix.n 
Fourth, the Emmaus dialogue may anticipate the story of Philip and the 
Ethiopian eunuch in Acts 8:26-39. The similarities between these two passages have 
been observed by many.1 2 
° Bultmann 41. (emphasis Bultmann) 
9 Bultmann 41 also indicates that these controversy dialogues are "typically rabbinic," which 
suggests that the issue is one of interpretation. Cf. also Benoit, Passion 277-278; Betz 40. 
^See chapters DC. and X. on "Lukan Meals and Meal Metaphors." 
ULaVerdiere's 285 suggestion that Jesus' "role in the introductory dialogue is simply to draw out 
the disciples" appears to be too simple a conclusion. The dialogue form is employed by Luke to 
accomplish more than this. 
1 2 C f . Dillon 112 who suggests that this parallel "is meant to press a point of continuity between the 
Easter wayfarers' experience and the exposure of the nascent Gentile churches to the comings and 
goings of wayfaring missionaries. Philip, like the risen Lord, comes on the scene as a stranger. His 
questions lead to a travelers' dialogue, and the dialogue builds to his christological exposition of the 
scriptures, with focus on the mystery of the messiah's passion (Acts 8:32ff.; cp. Is 53:7-8 LXX). A 
sacramental action, baptism, and the strange expositor's disappearance conclude the scene, just as the 
sacramental repast and the Lord's disappearance close the Emmaus episode." (emphasis Dillon) See 
also Losada 1 If.; J. Dupont, "Les pelerins d'Emmaus (Luc xxiv, 13-35)," Miscellanea biblica 
Bonaventura Ubach (Scripta et documenta 1; Montserrat, 1953) 349-374; J. A. Grassi, "Emmaus revisited 
(Lc 24,13-15 and Acts 8,26-4$" CBQ 26 (1964) 463-467; Robinson 483-484; Wankc 122; Guillaume 80-81, 
131-132. 
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The Dialogue Participants 
Once the significance of the narrative as dialogue has been established, the next 
step is to look at the dialogue participants. This raises the difficult question as to the 
identity of el<r 6v6\ian KAeoTrds". Many scholars have been more interested in 
determining the identity of the other disciple.*3 But the real interest should not be 
focused on the other disciple, for there is no convincing argument that specifically 
identifies him.14 For some reason, Luke has chosen to include Cleopas in his story. 
Is this just a part of Luke's narrative drapery, or does it contribute to his theological 
intent? 
There are essentially two opinions concerning the identity of Cleopas. One 
connects Cleopas with Alphaeus, making him the husband of Mary the mother of 
James and Joses. The support for this position from both modern and ancient 
commentators is sketchy.15 The more prevalent position is that Cleopas is the 
uncle of Jesus, the brother of Joseph, Jesus' foster-father. This was first proposed by 
Hegesippus and cited by Eusebius.16 There are two reasons why such an 
* 3 Cf . Fitzmyer X-XXIV1563-1564 who discusses the other disciple more than Cleopas. He makes 
a brief comment about the possibility that Klopas may be "the name of the husband or father of Mary 
who stands at the cross of Jesus in John 19:25," but Fitzmyer dismisses this and discusses the literature 
that argues for the identity of the other disciple as Peter. He then raises the question: "For Luke the 
companion is unnamed; and this raises the question why he names Cleopas at all. There is no need for 
it; and so the best explanation is that it was already part of the pre-Lucan tradition." Fitzmyer's 
question needs to be extended and addressed more fully. Why is Cleopas part of the the pre-Lukan 
tradition and why has Luke chosen to keep him in his narrative? In addition to Fitzmyer's 
bibliography, cf. also N. Huffman, "Emmaus among the Resurrection Narratives?JBL 64 (1945) 221-226 
on the arguments surrounding the identity of Cleopas* companion as Peter. 
14 However, there have been some fascinating suggestions. Peter is the most common choice on the 
basis of 24:34, but some have suggested that "Emmaus" was not a town but the other disciple (cf. 
Rtzmyer for the literature on this). Marshall 894 cites other suggestions such as the wife of Cleopas or 
his son (Metzger 185; K. Bornhauser, The Death and Resurrection of Jesus Christ (Bangalore, 1958) 
221f.), and Philip the deacon (Benoit, Passion 275). Still others suggest James the brother of Jesus (E. 
Schweizer, The Good News According to Luke (Atlanta: John Knox Press, 1984) 370), Nathanial or 
Luke (E. Klosterman, Lukas (Handbuch zum Neuen Testament, ed. Uetzmann), 12 auflage (Tubingen, 
1929) 234). Origen suggests that the second person was Simeon, the son of Cleopas, who became the 
second bishop of Jerusalem. 
15 Cf. H. H. Platz, "Cleopas," "Clopas," IDB 1649-650 who suggests that "Cleopas is sometimes 
identified with Clopas" Concerning Clopas, Platz writes: "The connection with Alphaeus can be 
established only if MARY the wife of Clopas is the same person as Mary the mother of James and Joses 
(Mark 15:40 = Matt. 27:56; cf. Luke 23:49; 24:10), and if the James mentioned here is the same as JAMES 
(2) son of Alphaeus (Mark 3:18 = Matt. 10:3 = Luke 6:15; Acts 1:13). Mary the wife of Clopas may thus 
be recognized as the wife of Alphaeus, and it is possible to suppose that Alphaeus and Clopas are the 
same person." 
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identification may be important. First, if Cleopas is the uncle of Jesus, then his son 
is Simeon, the second bishop of Jerusalem, the leader of the church of Jerusalem 
after 70 A.D. Such a man may have been easily recognizable to Luke's readers and a 
prominent figure in church politics at the time when Luke's Gospel was beginning 
to circulate. This would have lent authority to the Emmaus narrative and been a 
source of continuity between the meals of the church and the meal of Jesus at 
Emmaus, i.e. the father of the bishop of Jerusalem ate with Jesus on the road to 
Emmaus and now his son eats the meal of Jesus with the church.1 7 Second, if 
Cleopas is part of the family of Jesus, then the Emmaus narrative may have been 
handed down as part of Jesus' family history.is The existence of a family tradition 
is suggested more by Luke than any of the other Gospels. The infancy narratives of 
Luke have been assigned by many to his special source L. Also included in that list 
is the Emmaus s t o r y I t is impossible to say whether there was a family tradition, 
1 6 Eusebius, Hist. Eccl. iii, 32. Cf. McHugh, The Mother of Jesus 212-216, 244-245 who discusses 
Hegesippus as cited by Eusebius with respect to the relationship within Jesus' family between Clopas 
and Joseph and their sons. McHugh's conclusions 244-245 as to the relationships in Jesus' family are 
significant, particularly his emphasis from Hegesippus that Cleopas was the father of Simeon, the 
second bishop of Jerusalem. McHugh 245 and 245 n. 21 gives two translations of Hegesippus which we 
conflate into one: "After the martyrdom of James the Just (nephew of Joseph and of Clopas) on the same 
charge as the Lord, his [i.e. Jesus') uncle's child Simeon, the son of Clopas is next made bishop. He was 
put forward by everyone, he being yet another cousin of the Lord." (emphasis McHugh) Cf. also Creed 
295; Ellis 276; N. Geldenhuys, Commentary on the Gospel of Luke (Grand Rapids: Eerdmans, 1952) 636 
n. 6; Luce 360; Marshall 894; Schweizer Luke 370. 
1 7 There are some who suggest that Cleopas's companion on the road to Emmaus was his son Simeon, 
since Origen in Contra Cels. ii. 62,68 gives the name of Simon to this companion. Cf. Creed 295: "Zahn 
connects the tradition (Orig. C. Cels.n. 62,68) that Cleopas's unnamed companion was Simon with the 
statement in Eus. H. E.iii. II that the apostles appointed Simeon, the son of Clopas, cousin to the Lord, 
to succeed James as Bishop of Jerusalem." (emphasis mine) If Origen is right, then one of the Emmaus 
disciples would go on to become the second bishop of Jerusalem, a witness to the risen Christ. 
18Cf. Ellis 276: "If Eusebius is correct, the Emmaus story was originally a tradition of Jesus' family. 
Cf. Ac. 1.14." At the very least, the Emmaus story should be considered part of the Jerusalem tradition. 
Cf. B. Reicke, The Roots of the Synoptic Gospels (Philadelphia: Fortress Press, 1986) 49-52 who, 
although making no mention of Emmaus story as part of the Jerusalem tradition, presents a strong case 
for the existence of this tradition. In reference to Luke 1:2, he writes: "By this reference to the beginning 
of Christian preaching and teaching, Luke meant the Jerusalem church." 
^Fitzmyer /-/X 83-84 places both the infancy narrative and the Emmaus narrative in the special 
Lukan source. See also Dillon 155 who concludes that the Emmaus story contains "a solid fabric of the 
evangelist's own writing," where Luke is engaged "in the combining and modifying of sources." 
(emphasis Dillon) Dillon, whose major concern is a source-critical one, even suggests that the meal 
scene may be part of "a hypothetical Emmaus tradition that our author might have utilized." 
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although Luke himself states in the prologue (1:2) that he consulted with 
eyewitnesses (afiT6irTcu).20 Ellis' cross reference to Acts 1:14 is helpful insofar as it 
indicates that Luke includes Jesus' family within the apostolic community before 
Pentecostal 
There are a number of reasons why the Emmaus story, as the climax of Luke's 
table fellowship matrix, could be considered a part of the family tradition. First, it 
would heighten the drama surrounding the closed eyes of the disciples. If Jesus' 
uncle did not recognize him, then there must be a good theological reason why their 
eyes were prevented from seeing him. This would help explain why Luke includes 
the strange statement in 24:17 that "they stood still, looking sad" (tordfr^oav 
OKvBpanrot)* Conzelmann observes in Luke's Gospel a polemic against the relatives 
of Jesus, first introduced in 4:16-30 and continued in 8:19-21.22 This is contrasted to 
those who are called to discipleship, particularly the disciples gathered around Peter 
and the sons of Zebedee. The relatives are spoken against because they want to "see" 
Jesus (8:20), a reference to their desire to see the miracles of Jesus. Jesus' response is 
to say that "My mother and my brothers are those who hear the word of God (T6U 
Aoyov TOO 0€oO) and do it" (18:21). The contrast here is between seeing miracles and 
hearing (believing) the word. Conzelmann states concerning 8:19-21: "The very 
position of the scene indicates that the relatives are excluded from playing any 
essential part in the life of Jesus and therefore the life of the Church."23 Jesus' 
(emphasis Dillon) This "Emmaus tradition" may very well be part of the family tradition of Jesus. 
2 0Marshall 48-49 cites a number of articles by P. Winter ("Some Observations on the Language in 
the Birth and Infancy Stories of the Third Gospel," NTS1 (1954-1955) 111-121; "On Luke and Lucan 
Sources," ZNW47 (1956) 217-242; "The Proto-Source of Luke 1," NovTl (1956) 184-199) that suggest 
that "a source close to Jesus' family and strongly attached to the temple produced a Temple source (T), 
probably in Hebrew (possibly Aramaic) . . ." Concerning the tradition history of Luke 1-2, Marshall 
48-49 concludes that "Luke had sources at his disposal, and that these came from Palestinian Jewish 
Christians circles which had links with the family of Jesus." 
21 Acts 1:14: "All these with one accord devoted themselves to prayer, together with the women 
and Mary the mother of Jesus, and with his brothers." 
22 Conzelmann 42-43,47-48. 
23Conzelmann 48. See chapter IX where I refer to G. Feeley-Harnik, The Lord's Table: Eucharist 
and Passover in Early Christianity (Philadelphia: University of Pennsylvania Press, 1981) 40-54, and 
J. Jeremias, Jerusalem in the Time of Jesus (Philadelphia: Fortress Press, 1969) 269-380 in "Part Four: 
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relatives do, in fact, take a very prominent role in the church in Acts. Perhaps 
Conzelmann's observation lends weight to my argument that the Emmaus 
narrative is a family tradition. Luke may be using Emmaus as a way of restoring 
Jesus' relatives to the fellowship of the church. If "to see miracles" is what causes 
them to fall out of fellowship, then the motif in the Emmaus story of closed and 
opened eyes would certainly serve Luke's purpose of illustrating how even Jesus' 
relatives, who rejected him because he did not work miracles in their hometown 
(4:23), are capable of being restored by having their eyes opened to the word of Jesus 
as he opens up to them the scriptures and reveals himself in the breaking of the 
bread (24:35). Thus, Jesus' relatives become the paradigm for the effects of the word 
motif on those who only wanted to see miracles. Now, the real miracle is to see 
him in the breaking of the bread. 
Second, it would tie together more closely Acts 1-2 and Luke 24. The breaking of 
the bread is important to the first chapters of Acts since the first post-resurrection 
meal at Emmaus included the family of Jesus who are a part of the apostolic 
community before and after Pentecost. 
Third, it explains one of the reasons why Christian meals were readily accepted 
as the focal point of early Christian liturgies, since James, the brother of Jesus, and 
Simeon, the cousin of Jesus, were the first two bishops of Jerusalem. A 
continuation of the table fellowship of Jesus in the church would have had both 
ecclesiastical and familial overtones for these leaders of the church. If the early 
Christian community viewed Emmaus as an eschatological meal, then the 
continuation of that table fellowship in the church, encouraged and led by the 
family of Jesus, would have also been viewed eschatologically. Thus the identity of 
Cleopas as part of the family of Jesus could have possible ecclesiastical and liturgical 
overtones. 
The other participant in the Emmaus dialogue is Jesus, who was introduced in 
The Maintenance of Racial Purity" on the kinship laws in the NT era. 
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24:15. His identification by Cleopas in this setting for the dialogue sets the tone for 
the entire Emmaus dialogue. Cleopas asks Jesus if he is the only stranger in 
Jerusalem who does not know the things that have happened there in these days (au 
\L6VO$ TTctpoiKet? * IcpowaXfip. . . . ) . TrapotK£a>, to live as a (resident) alien, has possible 
theological overtones within Luke's table fellowship matrix. The verb and its 
derivatives occur only eight times in the NT, once in the Gospels in Luke 24:18. In 
Acts, Luke uses irapoiK^o) three times within the context of the OT where it was used 
primarily of Israel, especially with regard to its sojourn in Egypt.24 The Israelites' 
status as aliens in Egypt was part of the redemptive story. But there were also 
individuals like Moses and Abraham who were accorded this status. In Acts, Luke 
taps into this rich history, placing rrdpoLKO? twice within Stephen's speech in 7:6, in 
reference to Abraham,25 and in 7:29, in reference to Moses, and in 13:17, in Paul's 
sermon to the Jews in Antioch of Pisidia where it is a reference to Israel. 
The other NT references take on a new significance, for the term now applies to 
the Christian and to the church. In Ephesians 2:19, Christians are "no longer 
strangers and sojourners, but fellow citizens with the saints and members of the 
household of God." In I Peter 1:17, the Christian's sojourn in the world is described 
as a time of exile, and in 2:11, Christians are called aliens and exiles. In Hebrews 
11:9, Abraham is said to have sojourned in the land of promise by faith. Although it 
appears as if the church and the Christian are being described as both aliens and 
fellows citizens, these are not contradictory, for in the NT the church has an alien 
24 Cf. K. L . and M. A. Schmidt, pdroikos, TDhIT Abridged 789: "Israel views its alien residence in 
Egypt not just as a historical fact but also as an occasion for theological reflection. In God s sight all 
peoples are resident aliens (cf. Is. 19). This does not cancel out possession of the land but it is a reminder 
that there must be humility before God." 
2 5 Cf. Genesis 15:13 where God says to Abraham: "Know of a surety that your descendents will be 
sojourners (LXX - irdpoticov) in a land that is not theirs, and will be slaves there, and they will be 
oppressed for four hundred years." This is a "promise" to Abraham that his descendents will be aliens 
in the land for generations and generations. Cf. K. L. and M . A. Schmidt, irdpoucos" KTX., TDNT V 846: 
"(the] patriarch as resident alien is a rOnos in whom the people of Israel sees its own true nature 
reflected." Cf. Heb ll:8ff. where Abraham serves as the example of alien status which is now 
transferred and confirmed in the NT community. 
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status with regard to the world but a holy status with regard to God. Christians have 
two countries of residency: the world, where they are strangers, and the household 
of God, where they are citizens.26 
Thus the NT references have an eschatological focus since they recognize both a 
temporal status in the world and an eschatological existence as citizens of a 
heavenly place. The OT references are also eschatological since they too refer to a 
promised land and a future deliverance. The Passover, as the major cultic meal 
among the Israelites, celebrated the tension of Israel's alien/citizen status, 
represented by their deliverance from Egypt and the expectation of full release from 
worldly bondage. Although no longer aliens in Egypt, they were constantly 
struggling with their status in the "promised land."27 
This handles seven out of the eight occurrences of TTapouc^u) and its derivatives 
in the NT. What of Luke 24:18 and the reference to Christ as the stranger in 
Jerusalem, the only place where Trapouc£a) refers to Christ? This is often dismissed as 
having no theological significance, unrelated to the other uses of the word in the 
NT.28 From the perspective of the Emmaus disciples, Jesus is perceived as a 
Passover pilgrim who somehow avoided any news of the crucifixion. But does 
Luke have a cryptic allusion in his reference to Jesus as a stranger in Jerusalem? 
As the Son of the Most High (1:32), Jesus is the true alien and Cleopas' question 
of him is, in some ways, a confession of his true identity. A major theme of the 
Emmaus story is that Jesus, the visitor in Jerusalem, is really no stranger at all. He 
26Cf. K. L. and M. A. Schmidt, TDNT Abridged 790: "Like ancient Israel, the saints were 
strangers and sojourners but are now fellow citizens (Eph. 2:19) . . . Proleptically Christians are 
already fellow citizens even while they are still resident aliens, but only because one day they will 
be citizens even in the full sense. A term of honor, paroitia lays on them the responsibility of 
befitting conduct (1 Pet. 2:5ff.)." (emphasis Schmidt) 
27Cf. R. C. D. Jasper and G. J. Cuming, Prayers of the Eucharist: Early and Reformed (New York: 
Oxford University Press, 1980) 10 for the eschatological direction of the embolism for Passover in the 
Birkath Hammazon. Compare this to the prayer of Didache 10, a Christian reformulation of the 
Birkath Hammazon. The heightened eschatological flavor of this prayer has shifted the focus of the 
Birkath Hammazon from Jerusalem to the church. Many believe that the Birkath Hammazon is a 
source for early Christian eucharistic prayers (cf. Jasper and Cuming 9). 
28Cf. K. L. and M. A. Schmidt, TDNT Abridged 790 on Luke 24:18 and rapoiK*w; TDNT V 853: 
"irapoiKctu might simply mean 'to live."' 
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comes from a far country to secure for himself a kingdom (cf. 19:12), to bring Israel 
home, identifying himself with his people (cf. 2:32) and fulfilling Israel's ancient 
hopes. The context of Luke 24, with its emphasis on the death and resurrection of 
Jesus in fulfillment of the scriptures, is Luke's climax to Jesus' identification with 
Israel. If the people of Israel are Trdpoiicoi, then Jesus, as Son of man, embraces in his 
very person the same tension that Israel experienced and Luke's church now 
experiences. As Son of God and Son of man, he is both stranger in the world and 
redeemer of the world. Crucial for Luke's Gospel is the manner in which he 
receives the world and the way in which the world receives him. 
In so many table scenes,29 Jesus shows the hospitality of God to the rejected of 
the world. He is known for eating with sinners and publicans, the disenfranchised 
of life. The redemption of the world through Jesus Christ and his divinely ordained 
suffering and death show God's hospitable attitude towards his creation. Jesus, as 
the one who comes from afar, opens up the scriptures to show the disciples the 
divine hospitality which would come to ful l expression in the messianic kingdom. 
What is at stake for the disciples and all Israel is the manner in which they will 
receive this stranger, i.e. wi l l they receive him with the same open hospitality as 
Jesus showed to strangers during his earthly life or wil l they receive him with 
hostility and rejection?30 The two disciples become foundational for the new Israel 
29Cf. D. R. Dumm, "Luke 24:44-49 and Hospitality" in Sin, Salvation, and the Spirit (ed. D. 
Durken; Collegeville: The Liturgical Press, 1979) 231-239 whose insights concerning this theme in Luke 
were instrumental in the formulation of this argument. Cf. also J. Koenig, New Testament Hospitality 
(Philadelphia: Fortress Press, 1985), particularly his chapter on Luke entitled "Guests and Hosts, 
Together in Mission (Luke)" 85-123. He 115-116 describes the meal at Emmaus as one of the meals in 
Luke's "supper of joyful repentance." Robinson 485-487 describes Luke's hospitality motif in his Gospel 
and in the Emmaus story. He 485 comments: " . . . the hospitality motif is considerably more than a 
secular interest of Luke's: it is nothing less than a way of describing the Christ-event." Robinson also 
points us to the chapter entitled "Some Secular Interests" in H. J. Cadbury, The Making of Luke-Acts 
(London: SPCK, 1958) 239-253 which documents "Luke's fondness for descriptions of entertainment and 
hospitality." 
3"Cf. Dumm 236: "At Emmaus, it was only after the disciples had offered hospitality to the 
stranger that he was revealed to them (Luke 24:29-31) . . . The ultimate hospitality is, then, an 
entertainment of divine mystery in human life. Table hospitality is but a sign and sacrament of this." 
(emphasis Dumm) 
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in their acceptance of what is in fact a divine invitation to banquet eschatologically 
with the Son of God. The historical narrative takes on parabolic proportions. The 
common ground where the divine meets humankind and humankind meets the 
divine will be at the table, for it is in this fellowship that God offers his hospitality 
and his forgiveness in the presence of Jesus in bread and wine. Humankind has the 
opportunity to reciprocate that hospitality by receiving in this meal the "divine 
mystery" of God's redemptive action in Jesus Christ. This hospitality at the 
fellowship of the table is therefore eschatological, a sign pointing to and 
participating in the ultimate table fellowship at the messianic banquet where God's 
hospitality reaches its final fulfillment. 3 1 
Luke uses the dialogue participants in the Emmaus colloquium to focus on the 
table fellowship matrix. Cleopas, if indeed he is the uncle of Jesus, does not 
recognize a member of his own family, but considers him a stranger to Jerusalem 
and to the passion facts. Luke's identification of Jesus as the alien sets up the theme 
of hospitality in which Cleopas and the other disciples demonstrate their 
willingness to have the scriptures opened by showing hospitality to Jesus. In turn 
Jesus wil l show God's hospitality by revealing his true identity in the breaking of the 
bread. The theme of hospitality blends directly into the themes of recognition and 
table fellowship, both of which come to a climax when Jesus breaks bread.32 This 
sets the stage for interpreting the entire Emmaus story eschatologically because Luke 
introduces the participants of the dialogue into an eschatological context. 
31 Cf. Dumm 238: "Man's best hospitality, however, is only a meager preparation for the lavish 
hospitality of God, first in the resurrection and Lordship of the Messiah, and finally in the heavenly 
banquet, where table-fellowship becomes a sign of definitive fulfillment and ultimate freedom." 
3 2 H . Flender, St Luke: Theologian of Redemptive History (Philadelphia: Fortress Press, 1967) 80-
81 unites the hospitality and journey motifs of Luke: "Alongside the journey motif the hospitality 
accorded to Jesus is a characteristic of Luke. He treats the two motifs as parts of a single whole. In Jesus 
'God himself visits the people, hidden in the guise of the wanderer refreshing himself as a guest in 
their home'. In the Emmaus story (Luke 24.13-35) this twofold motif of wanderer and guest comes out 
clearly." 
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The Dialogue Content 
In the setting of the dialogue, Luke also directs our attention towards its content. 
The actual content is the subject of 24:19-27, but Luke leaves no doubt as to its 
essence in the dialogue setting. His introduction of the content is subtle, coming 
from the question of Jesus and the response of Cleopas. It fits cleanly into the 
dialogue genre and maintains the integrity of the narrative. 
An indication of the dialogue content comes from the first words spoken by the 
risen Christ in Luke: rives ol X6yoi OUTOL O&S dim(JdXX£T€ irposr dXXtiXous 
TrepnTaToOi/Tes; As I observed in my analysis of the fourth circle, the content of the 
conversation of the Emmaus disciples before Jesus met them was the passion facts. 
Now with his first words, Jesus enters into the disciples' conversation concerning 
the recent events in Jerusalem. On the basis of my previous argument, Jesus seems 
to refer to the passion facts with his question of them. 
Is Luke suggesting by the phrase ol \6yoi OUTOI that a word motif is being 
introduced into the narrative? Such a suggestion would accommodate the theory 
that an essential part of the table fellowship matrix is an exposition of the scriptures 
that entails a proper interpretation of the passion facts. This implies that scripture 
and passion facts are presuppositional to table fellowship. Still another of Luke's 
themes is that these passion facts are in fulfillment of the scriptures (cf. Luke 
24:27,44-46). Does Luke anticipate these themes in his Gospel from beginning to end 
so that a distinct word motif concludes here in Luke 24 or does he introduce it here 
as a novum? 
The prologue first states Luke's intentions, not Luke 24. It may imply a word 
motif, since Luke emphatically states that he is writing a narrative (8ir}yr|ai<r) of the 
things (TTpaYudTiov) that have been accomplished, that ministers of the word 
(inrrip^TaL . . . TOO X6you) delivered this to him, and that the purpose of his Gospel 
is certainty (dacfxiXcia) concerning the words (X6ya)v) with which Luke's readers have 
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been instructed. The nature of this narrative, the content of the message of the 
ministers of the word, and the words already used in catechesis (KaTT|xn,()r|sO seem to 
introduce a word motif to Luke's narrative. But this hypothesis is not possible 
without Luke 24, for the prologue's intentions are not realized until the risen Christ 
lays out for the apostles the kerygma of the emerging church. In actuality, the 
prologue shows the progression of Luke's word motif from the narration of the 
events of Jesus' life and ministry (-rrepl TCOI> . . . r rpay^dTwu),^ to the creation of 
certainty concerning the words they have been taught (iTepl Jn> KaTTjx^^l? X6ya>u).34 
The prologue seems to imply a word motif in Luke-Acts that comes to fruition as a 
preaching of the kerygma in Luke 24. Luke refers to his Gospel in Acts 1:1 as the 
first word (ffpwToi/ \6yov), suggesting that the Gospel itself fits under the genre of 
"word." 
A juxtaposition of "the words" of Jesus and the passion facts in Luke further 
suggest a word motif in his Gospel. The pivotal Luke 9 has three passages where 
this juxtaposition occurs. In 9:26, Jesus speaks of being ashamed of "my words," a 
reference back to the first passion prediction in 9:22; in 9:28, the transfiguration 
follows upon "these words" of Jesus, another reference to the first passion 
prediction in 9:22; and in 9:44, just before the second passion prediction, Jesus says: 
"Let these words sink into your ears; for the Son of man is to be delivered into the 
hands of men." Likewise in 24:44, Jesus refers back to these sayings of Luke 9 as 
"these my words." 
Luke also uses f>f\\ia twice in 9:45 to indicate that the disciples did not understand 
this saying and were afraid to ask him about it. The "saying" of 9:44 concerning the 
passion is highlighted by Luke through the misunderstanding and fear of the 
disciples. i>f\\ia is also used by Luke after the third passion prediction in 18:34:"... 
this saying [concerning the passion of Jesus] was hid from them and they did not 
33Cf. Fitzmyer /-/X 292. 
34Cf. Dillon's 270-272 conclusion concerning the purpose of Luke's prologue; Dunn, Christology 231-
232 on "the word" in Luke. 
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grasp what was said." In Luke 24, f)fj^a is used in v. 8 to refer back to the sayings in 
Galilee concerning the passion and resurrection and in v. 11 concerning the report 
of the women about the kcrygma expounded by the angels that the eleven 
considered nonsense. 
Thus, Jesus' simple question in 24:17 suggests that the content of the dialogue 
will be the kerygma of a crucified and risen Christ 35 This kerygma is already being 
referred to by the early Christian communities as "the word." 
A second indication of the dialogue content comes from Cleopas' response to 
Jesus' question: owe kyvwg Td yev6\i€va kv a i r r f j kv rats fiuipaL? TauTais; The 
focus of concern is on Td yei>6u\ei>a, a reference to the sacred things that happened in 
Jerusalem, i.e. the passion and resurrection of Jesus. This same formula (the neuter 
Td) wil l be used throughout Luke 24 as a shorthand for the three day sequence of 
passion, death, and resurrection (cf. 24:19: Td ire pi *InaoO TOU NaCapTii/oO; 24:27: T d 
TTepl £airroO; 24:35: Td kv TTJ 68cp). The use of this formula also looks back to the 
prologue and confirms that the narration of the things that have been fulfilled 
among us must be the sacred facts that occurred in Jerusalem (8iT]'YT|aii> irepl TWV 
TT€*fTXripo<J)opT|u,dva)i/ kv f||iXw irpay^dTuv ~ note the use of uept and the neuter 
TrpayiidTa>i>). Thus Cleopas' response, though misguided, affirms that the core of the 
dialogue will concern the kerygma of a dying and rising Messiah. 
It is also possible to discern the goal of the dialogue within the context of the 
setting of the colloquium. Luke anticipates his conclusion in 24:35 by means of the 
word yivrioxa). Knowledge of the kerygma is set forth as the purpose of the Gospel in 
the prologue of Luke (Iva kmyvtfc Trepl &v KaTTix^ Oris X6ya>v ri\v da<J>dA£iav); the lack 
3 5 T h i s is supported by the disciples' reaction to Jesus' question: "And they stood still, looking sad" 
(Kal kar&toyjav <7Ku6pamoO. Cf. Dillon 113: ". . . We hear that the traveler's stood still, aicv6pG>irol 
('with gloomy looks'); and rather than imagining the actual psychological state of the followers after 
Good Friday which might be authentically captured here, let us ask again, insistently: what does our 
author understand by it? Does he not intend to portray the travelers still under the pall of the 
passion-mystery? . . . All three descriptions [aKuSpwirot (24:17), dv6nToi, and (JpaStfs1 Tfj icapStq (v. 
25)1 belong to the motif of the disciples' bewilderment and incomprehension under the pall of the great 
mysterium." (emphasis Dillon) Cf. also Ehrhardt 186 who sees an OT parallel to Job. 
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of knowledge or understanding is a problem continually confronted by the disciples 
(Luke 18:34-owe lyivuiOKOV T& \ey6\L€va and Luke24:18 -OUK lyv<*s T& yev6\i€va 
kv airrtj hv TCLI? fjuipais TOUTOU?) and the inhabitants of Jerusalem (Luke 19:42 - d 
tyvus kv TQ n,uipqi TauTTj Kal au TOL upo? elpnynu and Luke 19:44 --Ai/9* ouc 
y^vo>5 T6I> K<up&i/ Tfls" ^maKOTrfis' aou); and the true knowledge of the presence of the 
risen Christ in their midst that comes to the Emmaus disciples through the breaking 
of the bread (Luke 24:35 - ws* £yi>da8r| aurot? iv TTJ KXdoei TOU &PTOU). 
Thus the setting of the dialogue, like the framework and outer circles, already 
contains, by anticipation, the essence of what the colloquium and breaking of the 
bread will reveal. Luke's continual reiteration of his themes becomes a powerful 
literary device to persuade the reader to accept his narrative as certain, the very 
theme he set forth in the prologue. 
V I I . The Center Circle - The Christology of the Emmaus Disciples 
The colloquium on the road to Emmaus dominates the pericope by virtue of the 
amount of material that Luke allocates to this dialogue between Jesus and the 
disciples. Although we have seen that Luke has already introduced all his themes 
into the narrative in the outer circles (24:13-16), it is during the colloquium that he 
now enfleshes them. 
The colloquium continues the genre of dialogue.! It begins with Jesus asking 
"What things?" and the Emmaus disciples responding with their own 
interpretation of the events of Jesus' life. The dialogue juxtaposes three opposing 
christologies. At stake in this colloquium is the correct perception of who Jesus is.2 
First, the Emmaus disciples give their christology in 24:19 (T& ire pi * InooO TOU 
NaCapnyo©), and then in 24:20 their understanding of the christology of the religious 
leaders in Jerusalem. The climax of the colloquium comes in 24:25-27 when Jesus 
presents his christology (T& irepl £auToO) based on the evidence of the OT scriptures. 
Luke's presentation of these three competing christologies is the perfect format for 
him to encapsulate the previous twenty-three chapters that are dedicated to the 
portrayal of the life and teaching of Jesus of Nazareth. Every major group in the 
Gospel is represented here, and the definitive word concerning the proper 
christology is given by the risen Lord by means of an exegetical lesson on OT 
messianic prophecy. 
The goal of the colloquium, however, is not simply a rhetorical debate over the 
proper interpretation of prophecy and the events of Jesus' life, death, and 
resurrection. Rather, Luke takes the reader from the level of historical data to a 
faith engendered by Jesus* interpretation of these events against the backdrop of the 
OT. Therefore, the goal is faith faith to believe all that the prophets had spoken 
1 Luke 24:19 begins: ical etircv airroTs* ircfca; ol 8k clirav aCrrQ", a continuation of the genre of 
dialogue. 
2 Cf. Betz 39 about Emmaus: "The problems reflected in the story are primarily christological." 
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about the suffering of the Christ which precedes his entrance into glory. Thus for 
Luke, faith in the proper christology is the goal of this dialogue, setting the pattern 
for all Christian dialogue within the worshipping assembly.3 The colloquium is 
christological and blends into the table fellowship matrix as preparation for the 
meal. 
The entire colloquium is dominated by the question of the risen Christ: "What 
things?" (TTOTCL;) As the colloquium begins in earnest, the things of the passion are 
clearly the issue (Luke's use of the neuter to refer to the passion events). The 
colloquium is framed by the question of Jesus in 24:19 (irota;), and his interpretation 
of the OT of the things concerning himself in 24:27 (T& -nepl £<IUTOO). By having 
Jesus begin and end the colloquium, Luke demonstrates that Jesus' christology is the 
norm for his Gospel and the norm for the church. It also highlights the change that 
takes place in Jesus' position within the colloquium. Jesus begins the dialogue as 
the questioner and, reversing the roles, ends up as the teacher.* This is Luke's 
clear intention, for in the section on the breaking of the bread, Jesus begins the meal 
as the guest and ends as the host at the table.5 Thus Jesus dominates the whole 
pericope by his words and deeds. 
In order to highlight Jesus' interpretation of TOL Trepl £CLVTOD (24:25-27), Luke leads 
up to it by the Emmaus disciples' unabashed confession of their christological hope 
(24:19) and their christological lament (24:20-24).6 These two dimensions of the 
J C f . Betz 38-39. 
4 Cf. Dillon 111: " . . . the Stranger's questions build pathos and anticipation towards the point 
where he himself, the questioner, will become the teacher uttering the final answer (v. 25 : ical airrbs 
ditev irp&s* ainrotis")." Here is one of Luke's important emphases in his christology - Jesus the teacher. 
5 Cf. Robinson 486: 'The remarkable thing about the Emmaus story . . . is the fact that Jesus changes 
roles in the middle of it. In 24. 29 we hear of his entering in order to stay as the the disciples' guest 
(elofjXBcv TOO uctvai aitv alrrdls . . .); but in the very next verse he is taking the host's role and 
breaking and distributing the bread. This indicates that in a sense the Kingdom is already a present 
reality, in the person of Jesus. In Jesus the Kingdom is made present, and the meal at Emmaus with Jesus 
suddenly taking over as host is an eikon of the Kingdom; the disciples are indeed now feasting at his 
table in the Kingdom." 
6 See Wanke 57-58,60-64 on Luke 24:19, and 58-59 on 24:20; also Sanders 10,68, 229-230. 
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Emmaus disciples' confession form the two levels of christology that Luke has 
developed in his Gospel: (1) the prophet mighty in deed and word before God and 
all the people who, they had hoped, would redeem Israel (24:19,21); and (2) the 
prophet delivered up by the chief priests and rulers, condemned to death, and 
crucified (24:20).7 The first one represents the disciples' hope; the second one 
represents their lament. In this chapter, I shall read back into Luke's Gospel from 
the perspective of Luke 24:19 to see how Luke has developed his christological 
concerns that climax here in the Emmaus meal. In the next chapter on the 
opponents of Jesus, I shall read back into Luke's Gospel from the perspective of Luke 
24:20 to observe the charges against Jesus by his opponents that led to his death.8 
The confession of the Emmaus disciples in 24:19 presents to Jesus their 
christology. There are three dimensions to their christological statement: first, the 
title "Jesus of Nazareth" ( 'InaoO T O U NaCapTivou); second, the identity and work of 
the one bearing the title, "a prophet mighty in deed and word" (8? tytvero di/f|p 
irpo^TTi? S W C L T O ? tv 2pY4> Kal \6yi#); and third, the two audiences who witness the 
work of the one bearing the title, "before God and all the people" (kuavriov T O O 9eo0 
Kal TOI/TOS rov XaoO). In essence, this is the christology of the Emmaus disciples. 
The christology of the chief priests and the rulers articulated in 24:20 is not part of 
their christology because it does not fit into their view of Jesus as a prophet mighty 
in deed and word. The death of Jesus is such a new phenomenon for the disciples 
that they have yet to incorporate it into their christology and make it fully their 
own. It is antithetical to their beliefs about Jesus. Therefore, Luke 24:20 is not a part 
of the confession of the disciples to Jesus of their christology, but is a recitation of the 
facts that indicate how badly their christology has gone awry. It is the beginning of 
their lament in Luke 24:20-24 that is based on their hope for Jesus (the confession of 
24:19) and the reality of his crucifixion and death (the dashed hopes of 24:20). Thus 
7SeeJuel24. 
8 C f . Tannehill 96-99, 279-280. 
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the christological statement of the Emmaus disciples may be confined to these three 
areas of consideration. 
Jesus of Nazareth 
Both the titles Jesus of Nazareth and prophet are technical terms in the 
christology of Luke-Acts that have bearing upon my discussion of the Emmaus 
disciples' christology.9 
The title Jesus of Nazareth and the place of Nazareth are foundational in 
Luke's formulation of his christology. 10 The title itself is used only three times in 
the Gospel. In 4:34, Jesus is teaching with authority in Galilee and a man with an 
unclean spirit cris out to Jesus: "Ah! What have you to do with us, Jesus of 
Nazareth? Have you come to destroy us? I know who you are, the Holy One of 
God;" in 18:37, a blind man is told by the crowd that "Jesus of Nazareth is passing 
by," and the blind man cries out "Jesus, Son of David, have mercy on me;"1! and in 
24:19, Jesus is called Jesus of Nazareth by Cleopas. The place of Nazareth is 
prominent in Luke' infancy narrative as the place of the annunciation (1:26), the 
hometown where Mary and Joseph travel from to Bethlehem (2:4), and the place of 
9 Fitzmyer /-/X 213-215 places "prophet" under Luke's christological titles but says nothing of 
"Jesus of Nazareth;" Navone, Themes 132-140 shows that Luke "depicts Jesus especially as a 
prophet;" F. Hahn, The Titles of Jesus in Christology (London: Lutterworth Press, 1969) 352-406 
discusses the eschatological prophet in the christological traditions of Judaism and primitive 
Christianity; Dillon 117-126 sees Luke's use of prophet as the significant christological title for Jesus in 
the Emmaus story; Dunn, Christology 137-138 discusses Jesus' understanding of himself as an inspired 
eschatological prophet. I will argue here that Jesus of Nazareth is as significant a title as prophet and 
synonymous to it. 
1 0Nazareth is designated in three different ways in the NT, and Luke has all three. According to 
BAG 534, NaCapd, NaCap*T, Xa(aplQ designates the city "Nazareth" (Luke 1:26; 2:4,39,51; 4:16; Acts 
10:38); NaCapnvfc designates "coming from Nazareth" (Luke 4:34; 24:19); and NaCwpcGos designates 
"Nazoraean, Nazarene" (Luke 18:37; Acts 2:22; 3:6; 4:10; 6:14; 22:8; 24:5; 26:9). 
11 Cf. Fitzmyer X-XXJV* 1215-1216 on four possible meanings of 6 NaCupcftos*: 1. a variant of 
"Nazareth," 2. a Hebrew derivative of Tta for the "one consecrated by vow;" 3. a Hebrew derivative 
of njp for "shoot, sprout;" or 4. an Aramaic derivative for "observers." Fitzmyer concludes that 
"probably the best explanation of Nazoraios at the moment is to regard it as a gentilic adj. meaning 'a 
person from Nazara/Nazareth/ but with the possible added nuance of either ndzir, 'consecrated one,' 
or neser, 'sprout, scion' of Davidic lineage." Cf. H . H. Schraeder, hiazarenos,Nazdraws, TDNT 
Abridged 625: "the term Nazoraios derives from the city of Nazareth as the hometown of Jesus. 
Neither linguistic nor material objections to this view are convincing." 
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Jesus' nurture (2:39,51). The only other place Nazareth occurs as a reference to the 
place is in 4:16 where it introduces Jesus' visit to the synagogue in his hometown. 
Why does Luke use the designation Jesus of Nazareth by the Emmaus 
disciples? For one thing, it forces the reader to go back and consider Jesus' roots in 
the Gospel. This is part of the methodology in Luke 24, for in 24:6, the women are to 
remember Jesus' words in Galilee, and now in 24:19, the Emmaus disciples, recalling 
the origins of Jesus by the title "Jesus of Nazareth," point the reader back to 1:26-38 
where we are told of his virginal conception by the power of the Holy Spirit. There 
are three other references to Nazareth in 2:4,39, and 51, but the next scene at 
Nazareth is in Luke 4:16-30. 
The Nazareth Episode: Luke 4:16-30 
Luke has seen the Spirit as the active divine factor in the life of Jesus as early as 
his conception in 1:35 where the angel announces to Mary that iri/e0|ia dyiov 
taeXefoeTai £TTI ae, again in his baptism in 3:22, Karapfjixu T O iri/eOjia T6 dyiow 
aa>u.aTiK(4> e l t e i (b? TrepiaTep&v frr' airvbv, in his temptation in 4:1, ' I T I O O O ? 8£ TrXnprts 
weti|iaT09 dyCou inr£oTpeiJ>ev &TT6 T O U 'IopSduou Kal ftyeTO tv TCJ> irve^^aTt kv T Q 
kp(\\u$, and so Jesus must also begin his ministry in 4:14 kv T f j Swdiiei T O U 
irvedjiaTos. 
The importance of the Spirit in Jesus' ministry is stressed in his sermon to his 
hometown in Nazareth, described by many as a programmatic text for Lukan 
christology.i2 Jesus, being anointed with the Spirit in baptism,i3 now manifests 
12Cf. Fitzmyer /- /X 529; Dillon 119; Marshall 178. Many others consider Luke 4:16-30 
programmatic, e.g. D. L . Tiede, Prophecy and History in Luke-Acts (Philadelphia: Fortress, 1980) 19-
63; J. B. Combrink, "The Structure and Significance of Luke 4:16-30," Neotestamentica 7 (1973) 27-47; H. 
Anderson, "Broadening Horizons: The Rejection at Nazareth Pericope of Luke 4:16-30 in Light of Recent 
Critical Trends," Int 18 (1964) 259-275; D. Hill, "The Rejection of Jesus of Nazareth (Luke iv 16-30)," 
NovT 13 (1971) 161-180; Esler 34-35; Sanders 164-168; Tannehill 70-73. 
13Cf. Dunn, Baptism 41-42 describes Jesus as "the Anointed One, the unique Man of the Spirit.. " 
and his baptism as "his installation into the messianic office of Servant and Representative of his 
people." Cf. also Jesus 46; Christology 137-138,142 on Jesus' relation to the Spirit in Luke-Acts. 
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himself in his teaching in the synagogue where he assigns to himself messianic 
characteristics by quoting Isaiah: preaching of good news to the poor, proclamation 
of release to the captives, recovery of sight to the blind, freedom to the oppressed, 
and proclamation of the acceptable year of the Lord. 1 4 
Many consider Luke 4:16-30 to be programmatic because it defines one crucial 
dimension of Lukan christology, "the charismatic, thaumaturgical feature of both 
the ministry of Jesus and the mission of the church."* 5 Conzelrnann perceives the 
miracles of Jesus to rank higher in Luke's christology than his teaching, not only in 
this pericope, but throughout Luke 4:16-9:51.16 This seems to ignore Luke's real 
emphasis on the teaching of Jesus in the first part of his ministry, and the balance 
that he maintains between Jesus* teaching and his miracles.*? The reason Jesus 
returned in the power of the Spirit into Galilee (4:14) was to teach in the synagogues, 
resulting in his "being glorified by all" (4:15).18 This summary statement of 4:14-15, 
in which he introduces the whole of the Galilean ministry,!9 does not mention 
1 4 Fitzmyer / - /X 532 considers this a prophetic anointing and A. R. C. Leaney, A Commentary on 
the Gospel According to St. Luke (London: Adam and Charles Black, 1958) 118 a messianic one. Jesus' 
reference to himself as a prophet in 4:24 supports Fitzmyer. But within the context of this 
programmatic text and Luke's developing christology, this anointing may be messianic. The 
forthcoming analysis of Luke 24:19 will argue that the designation of Jesus as a prophet by Luke is a 
messianic designation. Cf. also Bock 315-316 n. 51, and Tannehill 63 who critique Fitzmyer's position; 
H. Schurmann, Das Lukasevangelium: Erster Teil: Kommentar zu Kap. 1, 1-9, 50 (Herders 
theologischer Kommentar zum Neuen Testament in/1; Freiburg: Herder, 1969) 229 who sees Luke 
wanting to suggest a messianic anointing; Juel 83-84 who argues that in Luke 4 "Messiah and prophet 
have been harmonized;" and Dunn, Jesus 53-62 who 61 states that "Jesus believed himself to be the one 
in whom Isa. 61.1 found fulfillment; his sense of being inspired was such that he could believe himself 
to be the end-time prophet of Isa. 61.1: he had been anointed with the Spirit of the Lord," but who 39 
does not see Jesus considering himself the Messiah, (emphasis Dunn) See also Dunn, Christology 
23,140-141. 
15 Dillon 115. (emphasis Dillon) See Dunn, Jesus 69-76 on "Jesus as a miracleworker." 
16 Cf. Conzelmann 37. 
1 7 C f . P. J. Achtemeier, "The Lucan Perspective on the Miracles of Jesus: A Preliminary Sketch," 
JBL 94 (1975) 550-551; Tannehill 77-99 on "Jesus as Preacher and Healer;" Dillon 127-128 n. 172. 
18The teaching of Jesus is an important part of the table fellowship matrix and will form a major 
section of chapters IX. and X. The first use of SiSdoKto is here in 4:15, and its last use is in 23:5 that 
specifically points back to the beginning of Jesus' teaching in Galilee as a reason for his arrest and 
crucifixion. For Jesus as the teacher see Luke 4:31; 5:3,17; 6:6; 11:1; 13:10,22,26; 19:47; 20:1,21; 21:37; 23:5. 
Jesus teaches in places of Jewish worship: in synagogues, 4:15,31; 6:6; 13:10, and in the temple, 19:47; 
20:1; 21:37. The shift, of course, takes place after Jesus' entrance into Jerusalem. Jesus also teaches at 
the home around the meal (5:29-35; 7:36-50; 11:37-52; 19:1-10). Teaching at the table in the home is one 
accent of my analysis of Jesus' table fellowship. 
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miracles at all, only teaching in the synagogues, and the major emphasis of the 
Nazareth episode is to give a paradigmatic example of Jesus' teaching that sets the 
stage for the rest of his teaching in the Gospel.20 
The parallels to Luke 4:15 in the other Synoptists are quite different: Matthew 
reports that Jesus began to preach "Repent, for the kingdom of heaven is at hand;" 
Mark says that Jesus was "preaching the gospel of God, and saying, The time is 
fulfilled, and the kingdom of God is at hand; repent and believe in the gospel.'" 
Luke has been accused of offering a "bland summary statement" in contrast to 
Matthew and Mark,2i or a "shift in emphasis" where the proclamation of the 
proximity of the kingdom is replaced by the proclamation of the content of that 
kingdom (4:18-21).22 But the question that arises is whether or not Luke is really 
engaging in a shift in emphasis, or whether he describes the preaching of the gospel 
of God and the nearness of the kingdom in a different way which more closely fits 
his christology. Luke 4:16-30 illustrates the christological statement of the Emmaus 
disciples in 24:19, that as Jesus unrolls the scroll in the synagogue at Nazareth, he 
opens the meaning of Isaiah,23 thus illustrating the first or introductory phase of 
Lukan christology: "a prophet mighty in deed and word." The rejection of his 
message at Nazareth points to the second phase of Luke's christology, for both Elijah 
and Elisha were prophets, rejected by their own people (cf. 4:28-30).24 The Nazareth 
l9Conzelmann 30. 
20Cf. H . Rengstorf, 8i8d<7KG>, TDNTII139: "The form in which Jesus teaches is that of a Jewish 
teacher of the period . . . We do at least have information about what happened in the synagogue at 
Nazareth (Lk. 4:16 ff.). After the reading of the Scripture portion (Is. 61:lf.), which took place 
standing, Jesus seated Himself like other expositors of the time and based His address on the passage 
just read (Lk. 4:21 ff.). This handling of a text is 'teaching' for later Judaism . . . The same practice of 
sitting to teach is mentioned by Mt. in 5:1 at the beginning of the Sermon on the Mount... and by Lk. in 
5:3 at the beginning of the the discourse by the lake. It is thus with good reason that Jewish tradition 
concerning the teaching of Jesus also speaks in terms of I f i h ." Cf. W. C . Kaiser, limmud, TWOT1480: 
"The taught ones in Isa 8:16 are the Lord's disciples who know his law. The Servant of the Lord, 
however, has the tongue and ear of the learned (Isa 50:4). Therefore all Israel's children await the 
messianic era with joy, for all will be taught by the Lord (Isa 54:13)." 
21 Fitzmyer/-/X 522. 
22Conzelmann 114. 
23Fitzmyer /- /X 532 rightly observes that Luke gives us "a conflation of 61:la,b,d; 58:6d; 61:2a." 
2 4 C f . Neyrey 70 on Luke's "richer meaning" of Jesus* prophet title as compared to Mark: "Jesus' 
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episode and the Isaiah prophecy hardly seem to stress deeds over words, in fact, the 
context indicates that it is the teaching of Jesus that takes precedence: "to preach 
good news to the poor (euaYyeXCaaoeai), to preach Goipufai) release to the captives, 
and recovery of sight to the blind, to set free (dTTocrreiXai) those who are oppressed, to 
proclaim GoipufaO the acceptable year of the Lord." 2 5 
It is uncertain whether the four infinitives are dependent on dL-nlojahcev, or 
whether euayyeXtaaaBaL is dependent on Ixpioevl* In either case, the intent is the 
same. Three of the four infinitives have to do with teaching or proclamation 
(eixiyyeXlaaoeaL, icrtp({ai, and tcn,p(£ai),27 and only one involves a direct 
thaumaturgical task (dTrocn-eiXcu), although the meaning of setting free those who are 
oppressed may simply mean to forgive their sins.28 The sense of forgiveness may 
inaugural appearance at the Nazareth synagogue contains three key elements of what 'prophet' means 
for Luke: (a) prophets are rejected in their homeland (4:24); (b) prophets minister to Gentiles, as Elisha 
and Elijah did (4:25-27); (c) prophets are killed by those to whom they are sent (4:28-29). The rejection 
and maltreatment of prophets, which is heralded at the beginning of the Gospel, is repeated at the end 
of the story in the account of Jesus' maltreatment in 22:63-65." 
2^Cf. Dillon 248: "The lines from Isaiah quoted in each instance, for example, suggest that whereas 
Q gave the priority to the great prophet's miraculous deeds, Luke's tradition stressed his ministry of 
the word, specifically the word of forgiveness and vindication of the lowly pronounced by him." 
26Combrink 31 suggests a chiastic arrangement of the four infinitives dependent on 6.-niardKK€v; so 
also Fitzmyer /-/X 523, 532; Plummer 122 takes it the other way; Marshall 183 writes: "The 
punctuation is disputed. Most editors place a stop after TTTWXOIS' SO that cbayyeUoaoQai is dependent 
on txP*-a*v (UBS). Others put a stop after \L€, SO that ei>ayyeXtaao8ai is dependent on dTr£aTaXicei>... 
The latter punctuation agrees with that of MT and LXX, and fits in with Luke's interpretation of the 
quotation of 4:43, which is to be preferred." Marshall gives a full bibliography on this grammatical 
point. Cf. also Tannehill 61-62. 
27There does not seem to be a great difference in Luke's thinking between teaching (6i6doKa>) and 
preaching Goipfoaci)). Concerning 4:15, Marshall 177 writes that "BiSdaicw is frequently used to indicate 
the work of Jesus in all the Gospels and has much the same meaning as icnpGaau." G. Friedrich, 
Krjptiaaw, TDNT III 713 comments: "In the NT, especially the Synoptists, we often find KrjpOaaeiv and 
8i6d(7K€iu together, Mt. 4:23; 9:35; 11:1; Ac. 28:31 (cf. R. 2:21). Teaching is usually in the synagogue, 
whereas proclamation takes places anywhere in the open . . . But the NT also speaks of a Kriptiaaeii/ in 
the synagogue. Jesus did not give theoretical teaching when He spoke in the synagogue. He did not 
expound Scripture like the rabbis. He did not tell people what they must do. His teaching was 
proclamation. He declared what God was doing among them to-day: This day is this scripture 
fulfilled (Lk 4:21). His exposition was a herald's cry. His teaching concerning the coming of the 
kingdom of God was an address demanding decision either for it or against it. Hence His preaching was 
very different from that of the scribes at synagogue worship." 
28Cf. Dillon 136-137: "The conflation of the Isaian statements results in a doubled d^ais 1-
proclamation; and whatever 'liberation' the post-exilic prophet might have been prophesying, there 
is only one sense this noun ever has in NT usage (10* out of 17* in Lk-Acts!): it always means God's 
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want tc^pressed here since it is used twice in 4:18 (icnputai alx^aXriToi? tifcoiv; 
dTTocrreiXat Teepaixjuiwus- kv d ^ a c t ) and because of Luke's use of d<J>ecas in 24:47 
where, in conjunction with icnptifru, it constitutes Jesus' parting words to the 
disciples in the Gospel: *cnpux&n>ai kvl T<$> 6v6u<m \ierdvoiav el? d$eaiv djiapTid)!/ 
els* Trdira rd 26vn.29 This would link together the first and last proclaimed words of 
Jesus. The only real thaumaturgical phenomenon in the Isaiah quotation is the 
"recovering of sight to the blind" tTu<J>Xotsr AvdpXe*Jai/). This could be spiritualized, 
but there is reason to consider it literally, especially in light of Luke 7:21-22 where 
the blind receiving their sight is fundamental in Jesus' testimony to John that he is 
the coming one. 3 0 
Luke's use of the title Jesus of Nazareth in his Gospel is linked to the healing of 
a man with an unclean spirit and a blind man, confirming the thaumaturgical 
character of the Galilean ministry of Jesus. '""» b^fh 4:34 and 18:37, those who call out 
to Jesus of Nazareth fit within the messianic categories of Isaiah that are read by 
Jesus in the synagogue of Nazareth. Both the man with the unclean spirit (release 
to the captives, set at liberty those who are oppressed) and the blind man (recovery 
of sight to the blind) identify Jesus in further messianic terms, calling him the "Holy 
One of God" (4:34) and the "Son of David" (18:38). Jesus of Nazareth is perceived as 
a miracle-worker with messianic qualities by those who receive the benefits of his 
messianic deeds. He is indeed a prophet, mighty in deed in the two places where he 
is called Jesus of Nazareth. 
liberation' of men from sin's bondage, — his forgiveness. Understood in this way, d^eais* duapTifiv 
in Lk-Acts can be simply equivalent to 'salvation' (Lk 1,77) or 'being justified' (Acts 13,38f.) 
simpliciter:' (emphasis Dillon); Dillon 273: " . . . the gift of forgiveness announced at Nazareth as the 
substance of the eschatological prophecy . . ." Cf. also Fitzmyer / - / X 533; R . Bultmann, d t^-qui K T X . , 
TDNTI 511; Combrink 35-36; and Tannehill 65-66,84-85,103ff., 108-109. 
29 Whereas Mark places the forgiveness of sins at the inauguration of John's ministry with the 
proclamation of the kingdom in 1:4 GcnpGaaui/ pdirna^a \L€Tavdas els* d^eatv djiapnflv), Luke 
systematically develops the proclamation of the forgiveness of sins that climaxes at the conclusion of 
Jesus' ministry with the inauguration of the apostolic mission in 24:47. Cf. Tannehill 295-2%. 
^ C f . Tannehill 66-67. Talbert, Reading 55 structures Luke 4:18 to place "sight to the blind" in the 
center of the quotation. 
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Luke's placement of the healing of the blind man is significant as it occurs 
immediately following his final passion prediction and his final marking of 
Jerusalem as the city of Jesus' destiny in 18:31-34. The teaching and miracle-working 
phase of Jesus' ministry is coming to an end, and in 19:28, he will arrive in 
Jerusalem for the final events of his life. The final miracle of Jesus in Luke's Gospel 
frames the thaumaturgical phase of Jesus' ministry from 4:16 to 19:28.31 It is a 
direct fulfillment of 4:18 that announces Jesus the Messiah's preaching of recovery 
of sight to the blind. This is confirmed by Jesus in deeds and words in 7:21-22, for 
the blind, along with the poor, the maimed, and the lame, become paradigmatic for 
those who deserve and receive the benefits of the miracles of Jesus (14:13,21). Luke 
emphasizes the recovery of sight to the blind man in 18:35-43 by using Aua(3\£TT<i) 
three times in 18:41-43. His reason for the healing is the faith of the blind man (f| 
TrtaTts' CTOU a£(7G)Kei> crc). The entire miracle is marked by the faith of this man who, 
on hearing that Jesus of Nazareth, the miracleworker, was passing by, twice calls 
him by the messianic name of "Son of David"3* and asks for mercy, believing that 
Jesus is able to recover his sight. In Luke 18:35-43, physical and spiritual wellness 
overcome physical and spiritual blindness. This reflects that same juxtaposition of 
Luke 4:18-19 where the restoration of physical blindness coincides with spiritual 
salvation (£viaur6v KupCou 8€KT6V) 3 3 
Perhaps Luke's emphasis on the recovery of sight by the blind, at the beginning 
and end of Jesus' ministry (4:18-18:43), is to be seen in light of the closed and opened 
eyes of the Emmaus narrative. Before his death in Jerusalem, Jesus was a teacher 
31 This is also the last miracle for Matthew and Mark prior to Jesus' entrance into Jerusalem. 
However, both Matthew and Mark have the miracle of the withered fig tree during Jesus' Jerusalem 
ministry, something which Luke replaces with the parable of the fig tree in 21:29-33. 
32Cf. E. Lohse, vlbs AautB, TDNT VIII 485 (also n. 46) on Mark 10:47f., the parallel to Luke's 
mirade: "In calling Him the Son of David he expresses his hope for healing and deliverance from the 
Messiah." 
3 3 C f . Fitzmyer /- /X 533: "The Isaian description of a period of favor and deliverance for Zion is 
now used to proclaim the Period of Jesus, and the new mode of salvation that is to come in him." Cf. also 
Tannehill 67-68; Combrink 41. 
97 
who restored physical sight. Afterwards, in fulfillment of Isaiah 61 and Luke 4, the 
resurrected Lord opens the eyes of his disciples to see him in the breaking of the 
bread, the new miracle of the new age.34 The healing of the blind man concludes 
the miracles of Jesus in his ministry, but after the great miracle of the resurrection, 
there is offered to all the possibility of seeing through the eyes of faith that will 
recognize the presence of Jesus in the breaking of the bread. 
The remainder of Luke 4:16-30 confirms, not that the kingdom of heaven 
simply is near, but that it has indeed already come and is present in Jesus.3 5 Thus, 
after reading Isaiah, Jesus can say in 4:21: crfyiepoi/ ircirXYjpuTGu. fj ypa<\>i\ auTn kv T O I S 
tioiv b\L&v& Lukan scholars differ on whether this refers to salvation in the past or 
salvation in the present/future. Conzelmann began the discussion with his 
statement that "Paul identifies his own time as the eschatological one [2 Cor 6:2], but 
Luke sees salvation already as a thing of the past."37 But the use of the perfect 
ue*nXf|p(irrai38 implies that salvation is a present and continuing reality.3 9 Luke 
34Fitzmyer X-XXIV 1568 describes this as seeing "with the eyes of faith." 
^Note the similarity between Luke 4:18 and 4:43 (Kal TCAS" spa t s ' Tr6Xe<nv etiayyeUaaaQaL 
U £ 8cX Tt\v paaiXelav TOO teoO, 6TI £irl TOOTO dircardXi|v). Cf. Ellis 89: "Unlike Matthew (3:2), 
Luke (4:43) begins the proclamation of the kingdom of God with the mission of Jesus. For Luke the 
'proclamation' of the kingdom is nothing less than its 'presence'. Only Jesus will effect this;" Dillon 
248: "The late Isaian prophecies served both traditions [Q and Luke's tradition] as testimonies of the 
"beginning of the end' that set in with Jesus' ministry. Heralding that end in word and gesture, the 
Master had discharged the function of prophet of the eschaton, harbinger of the Kingdom of God;" and 
Tannehill 68, 88. 
36 Matthew's interest in fulfillment is reflected in his quotation of Isaiah 9 in 4:15-16 that 
highlights Jesus' ministry to the Gentiles. Luke does the same thing in his quotation of Isaiah 61/58 in 
which he reflects a more christological perspective. The significance of "Galilee of the Gentiles" as 
the place of the church's future mission will be handled by Luke in 4:16-30 through the prophets Elijah 
and Elisha so as to encompass Matthew's emphasis and anticipate his own concerns in Acts. Cf. also E. 
Lohmeyer, Galilaa und Jerusalem (FRLANT 52; Gottingen: Vandenhoeck und Ruprecht, 1936) who first 
suggested that there was a different christological perspective during the apostolic period between 
Christian liturgical communities in Galilee and Jerusalem. 
37Conzelmann 36. Cf. also Dunn, Jesus 47-49 (n. 33), 89. Dunn suggests 49 that Jesus' understanding 
of the eschatological kingdom is "not so much a case of 'Where / am there is the kingdom,' as, 'Where 
the Spirit is there is the kingdom'" (emphasis Dunn); also Unity 213-215, 321-323,348-349. Dunn 349 
states: "But in Luke-Acts the eschatological tension has certainly been slackened to a significant 
extent..." (emphasis Dunn) 
38Cf. BDF 341; J. Horst, ofe, TDNT V 554, n. 108: "The perf. TTCTrX^ puTai denotes a state: is 
fulfilled, lives in the present in fulfillment of what was promised earlier;" Marshall 185: "The perfect 
tense CireTrX^parrai) is almost equivalent to a present." 
39Cf. Marshall 185; Fitzmyer /- /X 533-534; and Esler 56: ".. • the message of salvation which Jesus 
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intends the Nazareth episode to be a profound christological statement** 
Therefore, the agenda for Luke in this first teaching of Jesus in Nazareth is the 
same as that in Emmaus: both present legitimate christologies, and as christologies, 
they are complementary, both of which, taken together, form the full Lukan 
christology. 
Luke's intent here is to show that there are two phases to the revelation of the 
Christ: a thaumaturgical phase and a rejection phase, both of which are in 
accordance with scripture.** The rejection phase is the second section of the 
Nazareth episode, Luke 4:22-30, where Luke introduces the title of Jesus as the 
prophet ("Truly, I say to you, no prophet is acceptable in his own country").42 He 
follows up this statement of Jesus with two OT prophets who, as teachers and 
miracle workers, were rejected by the people.43 Luke's development of the 
rejection phase of his christology begins after a positive reaction to his words in 4:22: 
quotes from Isaiah (4.18-19) is regarded by Luke as being fulfilled in the today' of his own community, 
not just in that of the congregation of Nazareth." 
40 Whereas Matthew and Mark announce that the kingdom of heaven is near, Luke identifies the 
kingdom with Jesus, showing that the OT messianic hopes now find their fulfillment in Jesus. Marshall 
185 notes the similarity between Luke 4:21 and Mark 1:15: "The phraseology is close to Mk. 1:15, but 
whereas the stress there is on the imminence of the kingdom, here it is on the coming of Jesus himself. 
This led Wellhausen, 9f., to object that the message of Jesus, which was about the kingdom of God, has 
here been changed into a proclamation about himself. The objection fails to recognize how closely the 
person of Jesus and the kingdom are linked." Fitzmyer /-/X 534 comments on Luke's understanding of 
scriptural fulfillment: "In Mark 1:15, as Jesus proclaims the kingdom, he announces that 'the time is 
fulfilled' (i.e. has come), whereas in Luke it is Scripture that sees its fulfillment. This is part of the 
way he reads the OT, making out of much of it - sometimes even passages that are not even prophetic 
(in the OT sense) — predictions, which are now being realized. What was promised by Second Isaiah as 
consolation for Zion is now being granted in a new sense and a new way. The Consolation of Zion takes 
place anew." 
41 Cf. Fitzmyer 1-IX 529: "The Lucan story, transposed to this point in the Gospel, has a definite 
programmatic character. Jesus' teaching is a fulfillment of OT Scripture - this is his kerygmatic 
announcement... But that same teaching will meet with success and - even more so - with rejection. 
Luke has deliberately put this story at the beginning of the public ministry to encapsulate the entire 
ministry of Jesus and the reaction to it. The fulfillment-story stresses the success of his teaching under 
the guidance of the Spirit, but the rejection story symbolizes the opposition that his ministry will 
evoke among his own. The rejection of him by the people of his own patris in the larger sense." 
4 2 a.Combrink41. f t 
4 5 Cf. Tyson 146 who describ as the distinctiveness of Luke as compared to Matthew and Mark in 
4:16-30 and its themes of acceptance and rejection. 
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"And all spoke well of him (£napTupow ainQ), and wondered at the gracious words 
which proceeded out of his mouth." There is disagreement whether ^apTupow 
<nVr$ is a positive statement, i.e. they testified to him (airnj as dative of advantage), 
or a negative statement, i.<r. they testified against him (ainQ as dative of 
disadvantage).*4 The controversy arises to help explain the change in the attitude 
of the people of Nazareth to Jesus' words. The shift in attitude from a positive 
statement in 4:22a-22b to a negative one in 4:22c seems abrupt. Something seems to 
come over Jesus when they ask: "Is not this Joseph's son?" 
In response, Jesus quotes the proverb, "Physician, heal yourself," and concludes 
that the miracles he performed in Capernaum are now expected in his 
hometown.4* Such demands indicate that his very own people do not understand 
his mission as "interpretation of Scripture and proclamation of God's period of 
salvation."4 6 The people who want wondrous deeds instead of teaching, reject 
Jesus the teacher, and demand Jesus the miracle worker. 
Jesus replies to this by pointing to the example of Elijah and Elisha. Both men 
were great prophets which meant that they were great teachers;4?but both of them 
were known more for their miracles than their teaching, two of which are included 
here by Luke (Elijah's miracle at the home of the widow of Zarephath; Elisha's 
miracle to Naaman the Syrian, a leper); yet both these prophets, in spite of their 
miracles, were rejected by Israel and were sent to the Gentiles.4^ All these things are 
^ T h e negative reaction was first proposed by J. Jeremias, Jesus' Promise to the Nations (SBT 24; 
Naperville: AUenson, 1958) 44-46 who also suggested that "BavjidCetv can express both admiring 
astonishment, and opposition to what is strange." Marshall 185-186 supports Jeremias; Anderson 266-
270; Fitzmyer / - /X 534; Hill 163-165; and Tannehill 68-70 do not. Marshall and Fitzmyer also discuss 
the two understandings of the second main verb kBa<>\iaCov. 
4 5 C f . Conzelinann 31-38 on Luke's reversal of Nazareth and Capernaum. 
^Fitzmyer MX 535. 
4 ? C f . Fitzmyer I-IX 538. 
^ L . C. Crockett, "Luke 4:25-27 and Jewish-Gentile Relations in Luke-Acts," JBL 88 (1969) 177-183 
discusses the relation between Luke 4:25-27 and Acts 10*11, highlighting the table fellowship between 
Jew and Gentile. He concludes 183 that "Luke 4:25-27, then, must be seen as a prolepsis not simply of the 
gentile mission, and certainly not of God's rejection of Israel and turning to the gentiles, but rather of 
Jewish-gentile reconciliation, the cleansing of the gentiles which makes it possible for Jews and 
gentiles to live and eat together in the new age." (emphasis Crockett) Cf. also Plummer 127; Tannehill 
70-72; Sanders 56; Combrink 41-42. 
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fundamental to Luke's christology: Elijah and Elisha serve as patterns of the 
prophet. Luke highlights the rejection of Jesus in a graphic way in 4:28-29, filling up 
the synagogue with wrath against Jesus* allusions to Elijah and Elisha, bringing the 
people of Nazareth to the point where they are ready to send him headlong over the 
cliff. This not only foreshadows Jesus rejection in Jerusalem, but even 
"foreshadows the locale of the crucifixion itself (23:6)."49 Jesus escapes miraculously 
"passing through the midst of them," the only miracle he performs in Nazareth.50 
His escape here, auTos* S£ SteXtkbv 8id uiaou a(nw, reminds us of his sudden 
appearance to the disciples after the Emmaus story in Luke 24:36 where Jesus 
himself stood among them, airrbs I O T T ) kv uiaq> abrdv. 
Luke's appeal to the prophets Elijah and Elisha is a commentary on Jesus' words 
that a prophet is without honor even in his own country. It prepares the way for 
7:16,18-35, where wisdom's children, John and Jesus, stand in a long line of rejected 
prophets,5i and for Luke 9, where the identity of Jesus is in question and he is 
placed in the category of prophet like John the Baptist or Elijah (9:8,19). It is in Luke 
9:18-22 where the kerygma of a rejected Christ is first explicated by Luke in the 
passion prediction. Luke shapes his material in chapter 9 so that Jesus is seen as 
John the Baptist risen from the dead or Elijah reappeared, thereby placing him in 
the category of rejected prophet. In Luke 9:28-36, it is Moses and Elijah, the prophets 
par excellence in the OT, who appear with Jesus at his transfiguration. Both Moses 
and Elijah are particularly known for their miracles and their rejection by Israel. 
Luke's introduction of Elijah and Elisha into Jesus' response to the people of 
4 9 Fitzmyer I-IX 538. Cf. also Ellis 98: "out of the city: foreshadowing the day of his crucifixion. 
Executions were not carried out within the walls. Cf. Lev. 24:14; Ac. 7:58. By their action they 
excommunicate Jesus and, in effect, make him a Gentile." Esler 57 notes that Luke 4:28-30 "is the only 
occasion in the Synoptic Gospels where the Jews try to do away with Jesus, apart from their plotting 
which leads to crucifixion." Esler cites parallels in John 8:59 and 10:31. Cf. Tannehill 72-73on similar 
events in Luke 20:15, and Acts 7:58 and 14:19. 
50There is some question as to whether or not this was miraculous. Fitzmyer I-IX 538-539 and 
Marshall 190 conclude it is not miraculous; Plummer 130 concludes that it is. 
51 See Dillon 118-119. See below 146-158 on Luke 7:16,18-35. 
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Nazareth anticipates the theme of rejection that he will later develop as Jesus comes 
to the close of his Galilean ministry (Luke 9) and sets his face toward Jerusalem. 
Thus, the sermon at Nazareth is programmatic for Luke in that it lays down the 
chief elements of Luke's christology: Jesus of Nazareth, a prophet mighty in deed 
and word, rejected by his own people.52 
Jesus of Nazareth in Acts 
The title Jesus of Nazareth is more prominent in Acts, occurring seven times 
in 2:22,3:6,4:10, 6:14,10:38,22:8, and 26:9, and once of Jesus' followers in 24:5.53 
Most of these references confirm that this title describes the thaumaturgical nature 
of Jesus' messianic character. The parallel in Acts 2:22 to Luke 24:19 is clear, even 
down to the Greek vocabulary: 
Luke 24:19 InaoO T O O NaCapnvoO, &sr kyivero dW|p Troo^-ms' 
SuvaTds kv Ipyq Kal \6ycp kvavrlov T O O 6eo0 ical 
navrds T O O XaoO 
Acts 2:22 'IncroOv rbv NaCcapati/ov, dv&pa dTroSeSciyuifoi/ dir6 
T O O 0coO e l? b\ia$ &vvd\ieoi Kal rtpaoi Kal crrtyicCoisr 
ot? ciTotT|aev 8i* airrou 6 Beds iv uiaty b\i&v 
In both accounts, what is significant is the title Jesus of Nazareth and his function 
as an dWjp, mighty in miraculous deeds before the people of Israel. Luke begins 
Peter's Pentecost sermon with the first christological phase, "the ministry of 
5^Cf. Bock's proclamation from prophecy and pattern perspective described above 15 and below 
219-221. Dillon 221-223 suggests that Luke borrowed this model from Ben Sira in Sirach 44-50 for his 
argument from prophecy and pattern in Luke 24. He 222 writes: "In Ben Sira, after all, Luke had a 
ready-made digest of the argument from prophecy that he has urged in each of the three Easter 
pericopes, most specifically in terms of "Mosaic," thaumaturgical prophecy in 24,19-27." (emphasis 
Dillon) 
5 3 See C. F. D. Moule, "The Christology of Acts," Studies in Luke-Acts (Philadelphia: Fortress 
Press, 1966) 165-166 on the use of Galilee and Nazareth in Acts, giving the various opinions as to its 
meaning and significance. Moule points out the continuity between Luke and Acts through the 
designation of Jesus the man as a product of Nazareth. His followers are immediately identified as 
"men of Galilee" in Acts 1:11 and as "Galileans" in Acts 2:7, demonstrating "the Galilean and Nazarene 
origin of the church." 
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wondrous deeds," a phrase that would be familiar to the men of Israel. In 2:23, Luke 
moves from the one christological level to another in speaking of Jesus' 
"destination to violent rejection," a reference to the crucifixion and death of "this 
Jesus." To be sure, jesus of Nazareth is for Luke the worker of mighty works, 
wonders, and signs, but in addition, this ]esus was offered up on a cross 54 
Some occurrences of this title in Acts confirm that ]esus of Nazareth is a 
reference to his miracles, but nevertheless also part of a broader kerygmatic 
construction that includes both phases of Luke's christology: the "wondrous deeds" 
and the "destination to violent rejection."55 In 3:6, Peter heals a lame man at the 
temple gate called Beautiful by saying "in the name of Jesus Christ of Nazareth, 
walk." The addition of Christ to the title more fully embraces the kerygma 
surrounding Jesus in Acts, for the miracle is done in the name of Jesus Christ of 
Nazareth — Jesus of Nazareth the teacher/ miracleworker and Christ the rejected 
prophet. In 4:10, Peter speaks before the Sanhedrin in defense of his healing of the 
cripple in 3:6. The question put to him concerning the miracle was "by what power 
or by what name did you do this?" Peter responds by saying: "Be it known to you 
all, and to all the people of Israel (irai/xl \aq> * IcrpaY)\), that by the name of Jesus 
Christ of Nazareth, whom you crucified, whom God raised from the dead, by him 
this man is standing before you well." Peter is confronted with two possible ways of 
explaining the healing: either by what power or by what name. Peter chooses to 
answer that the healing was "in the name of Jesus Christ of Nazareth."56 Acts 4:10 
is a parallel to 3:6, confirming the development of the kerygma so that all 
dimensions of Lukan christology are included in the recitation of the healing: 
54 Dillon 125-126 also comments on the connection between "the wonder-worker and sufferer" in the 
Pentecost sermon of Peter, drawing it together with Cleopas' speech in 24:19f. He rightly observes that 
"the construction of the passage [Acts 2:22-231 shows that its main assertion is the accusation of the 
Jerusalem audience: upoo-rn a^vn-es' dvetXcrre, whereas the preceding reference to the accrediting 
wonders, like the subsequent resurrection statement, is only a subordinate clause to that main assertion." 
5 5 Dillon 35-36, 119. 
^Neyrey 142-143 argues that in Acts, faith in the name of Jesus saves (Acts 2:21; 3:6,16; 4:10; 
9:14,21; 10:43; 22:16). 
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]esus of Nazareth the miracleworker has now become more completely "Jesus 
Christ of Nazareth whom you crucified, whom God raised from the dead." Luke's 
two christological levels arc merged into one and thus completed. 
This development and completion reaches its climax in Acts 10:38, one of the 
most characteristic kerygmatic statements for Luke in Acts. In Peter's sermon to 
Cornelius, Luke places a clear delineation between the two levels of his christology. 
First, he introduces the significance of the word motif to Jesus' ministry that begins 
from Galilee (rdv X6yov bv &Tr£oT€iXev T O L S * viols * I apafjX euayycXiC6jievos elpify/Tiv 
8id 'Inaou XpiaTou in 10:36, and T6 yev6\ievov Mjia icaO' 0>\T\$ Tffc 'IouSata? in 
10:37). Then, in 10:38-39 he presents the thaumaturgical dimension of his 
christology by taking us back to the baptism of Jesus and the first sermon Jesus gave 
in Nazareth where he claims for himself the messianic qualities of Isaiah 61: "How 
God anointed Jesus of Nazareth with the Holy Spirit and with power; how he went 
about doing good and healing all that were oppressed by the devil, for God was with 
him. And we are witnesses to all that he did both in the country of the Jews and in 
Jerusalem." This is a description of Jesus' Galilean ministry that is represented by 
the title Jesus of Nazareth. Second, in 10:39-41, Luke includes in this formula the 
suffering dimension of his christology: "They put him to death by hanging him on a 
tree; but God raised him on the third day and made him manifest; not to all the 
people (ob ravd Tcj> Xatji) but to us who were chosen by God as witnesses, who ate 
and drank with him after he rose from the dead." Acts 10:38-43 figures prominently 
in the table fellowship matrix of Luke-Acts because of the attestation of those who 
"ate and drank with him after he rose from the dead." Those who participated in 
these post-resurrection meals are able to carry on the christological tradition of both 
a miracle-working and suffering Christ in the table fellowship of the early Christian 
communities. This passage also reflects the final kerygmatic statement in Luke 
24:44-47 where both the divine necessity of the death and resurrection of Jesus Christ 
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in fulfil lment of the scriptures and the preaching of repentance and forgiveness to 
all nations (cf. Acts 10:42-43) are part of the apostolic message.57 
A prophet mighty in deed and word 
There is a close relationship in Luke's writings between the title Jesus of 
Nazareth and his "prophet-christology" that reflects the thaumaturgical character 
of Jesus' messiahship.58 However, there is a second phase of Lukan prophet-
christology, the rejected prophet. The essence of the prophet is that he is both 
miracle-worker and suffering servant. In Luke 24:19-20, the Emmaus disciples 
express this double-christology: first in 24:19, the prophet of mighty wonders, and 
then, in 24:20, the prophet rejected - but they never put the two ideas together. The 
complete christology begins with Jesus the prophet mighty in word and deed and 
ends with Jesus rejected by the chief priests and rulers, condemned to death, and 
crucified. 
The Moses Typology 
These two successive phases of the prophet first being recognized and later being 
rejected apply not only to Jesus, but also to Moses,5 9 and to all those who stand in 
*'$ee below 155, 246-247. 
5 8 Cf. Dillon 122: "His [Cleopas] characterization of Jesus as wonder-working prophet — dWjp 
Trpo^Tus' K T X . — is not the survival of some primitive and flawed christological viewpoint, it is 
specifically and recognizably Lucan, depicting the first phase of Jesus' mission and the first step in 
understanding him." Some, however, see the title "prophet" as reflecting an incomplete christology, 
e.g. Wanke 60-62, and Schurmann, Das Lukasevangelium 402f., 507f. See Dunn, Jesws 82-84 on "Jesus as 
prophet," and his bibliography 382 n. 80; also Unity 185-186, 210. 
S^Hahn 372-388 has a subdivision entitled "Jesus as the New Moses" in his appendix on "The 
Eschatological Prophet." Dillon 132 traces the relationship between Jesus and Moses as the mighty 
rejected prophets, the deliverers of the people, the workers of wonders and signs. He draws a parallel 
between Jesus and Moses concerning the journey motif as a means of deliverance, especially since this is 
so much a part of the framework of Luke's christology (cf. Luke 9:31,51). Dillon writes: "We are 
convinced that a positive Mosaic-prophet typology is intended by the evangelist in the words of 
Cleopas. These are not mistaken or inadequate phrases but the very basis of the scriptural 'necessity' 
which the risen One is about to expound in v. 26. Nor will it be by accident, of course, that his 
exposition will be made ApEd i^ci/os' 4TT6 Mutualo? (v. 27), for Moses, as prototype of the rejected 
prophet, is the key to the passion mystery that is about to be broken." (emphasis Dillon) Neyrey 172-
173 argues that Luke does not adopt Matthew's Moses typology: "Except for a parallel between Jesus 
and Moses as rejected prophets (Acts 7:20-40,52), Luke is not interested in presenting Jesus as the giver of 
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the prophetic tradition, such as Elijah, Elisha, and John the Baptist. This parallel is 
drawn most explicitly by Luke in Acts 7:22 within Stephen's account of salvation 
history. 6 0 Just like the Errunaus disciples' confession of Jesus as a "prophet mighty 
in deed and word" (SuvaTos1 £v tpyy Kal \6yi$), Moses is described in the same way 
(SUVCLTOS kv X6yois Kal Ipyois avroO). But Jesus, like Moses, is rejected by his own 
people, a fundamental part of Luke's Mosaic pattern in Acts 7:35-40. His placement 
of Moses in the account of salvation history in Acts 7 engages i n the same kind of 
"step-parallelism" he utilizes in the infancy narrative between John the Baptist and 
Jesus,6i only here, the comparison is between Moses and Jesus. In Acts 7:37, Luke 
shows Moses, the rejected miradeworker, pointing to Jesus who is the greater 
prophet: "This is Moses who says to the Israelites, 'God wi l l raise up for you a 
prophet from your brethren as he raised me up.'"62 Where one might expect that 
Luke would use the figure of Moses only as a parallel to Jesus the miracle-working 
prophet, he extends this parallel to stress that Moses was rejected: "Our fathers 
refused to obey him [Moses], but thrust him aside, and in their hearts they turned to 
a new Torah. Moses is not even mentioned in the genealogy. Even the allusion to Dt 18:15 in Acts 3:22 
implies that Jesus is like Moses in terms of his rejection by the people (see Acts 3:23)." Neyrey 172-177 
argues that Luke has an Adam typology. Cf. also Tannehill 97; Dunn, Christology 138-140, 265; Juel 
83-84. 
Tyson 106: "Stephen's speech suggests a connection between the Christian movement and the 
Mosaic tradition, which is regarded as the authentic Jewish tradition." 
6 1 Q . Fitzmyer /- /X 315 on John and Jesus in the infancy narrative: "Luke has not used parallelism 
just for the sake of parallelism. There is more. The parallelism does not merely suggest that John and 
Jesus are twin agents of God's salvation on the same level. Rather, there is a step-parallelism at work, 
i.e. a parallelism with one-upmanship. The Jesus-side always comes ofrbetter." Luke also engages in 
one-upmanship in his comparison between Moses and Jesus in Acts 7 as the reader would see from his 
knowledge of Luke's "first word" about Jesus. 
^Dillon 122-123, also sees Acts 7:22 as a parallel of Luke 24:19 and a development of the prophet 
christology*. "The traveler's IQeopas] words are echoed almost exactly in Stephen's eulogy of Moses: fy 
8* Swarte tv X^ yots" Kal *pyots" aOroO (Acts 7,22), and the martyr's argument is that the 
combination in Moses' mission of mighty works and rejection by the Israelites (735-36) is what made 
his promise of the future prophet like himself authentic (7, 37: oflrfc kariv 6 Muuofc...)." Cf. also 
Robinson 482: "When Qeopas and his companion speak of Jesus as 'a prophet powerful in speech and 
action before God and the whole people' (24.19), they are representing him as the Mosaic 
eschatological prophet (Acts 7.22: Moses was SwaTO? lv X6yois" Kal £pyoi? airroO) as also (probably) 
when they refer to their shattered hope that Jesus had been going to liberate Israel (XuTpo0o6ai: 
probably recalling the Exodus event...)." Also Dillon 138, 254-260; Wanke 64; Tannehill 280. 
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EgyP1 • • < A c t s 7 : 3 9 ) - Jesus is the final prophet in a rich tradition of those who were 
rejected by a "stiff-necked people, uncircumcised in heart and ears . . . always 
resisting] the Holy Spirit" (Acts 7:51). The prophets were killed because they 
"announced beforehand the coming of the Righteous One" (Acts 7:51-53). 
Luke s motif of the rejected prophet continues throughout Acts as the apostles 
carry out their mission. The first rejected prophet is Stephen himself who, like 
Jesus, is f u l l of the Holy Spirit i n 7:55 (•ITXr^ pTls, m/rfiiaTo? byiov) when he is stoned to 
death because of his teaching (Acts 7). Dillon carefully shows how Luke continues 
this schema of miracles and passion in Acts, first wi th the apostles, then wi th the 
deacons Stephen and Philip, and finally with Paul. He makes the case that Acts 19 is 
the beginning of PauTs journey to Jerusalem and subsequent passion that comes 
after his most complete work of miracles and wonders. The divine Set even appears 
in Acts 23:11 that governs both the journey of Paul to Jerusalem and to Rome.63 
Dillon also argues that Luke sets up this understanding of the apostles standing in 
the tradition of the prophets and Jesus i n Joel's prophecy i n Acts 2M Luke's use 
of this prophecy announces the theme that the prophets are both miracleworkers 
and suffering servants. 
A Prophet Rejected - Luke 13:31-35 
But this idea of the great prophet being rejected by the people, which is stated in 
Luke 24 and developed in Acts, is by no means absent from Luke's Gospel. Indeed, 
63Dillon 125n. 163. 
64 Cf. Dillon 126: "By repeating ical Trpo^ Tyrcfcaouoiv in his transcription of the prophet's words, 
directly prior to the promise: Kal 8riaa> T^pctTa ... Kal OT)U£ta K T X . (VV. 18f.), our author seems to 
associate the apostles' miracle with those of Jesus (v. 22) as accrediting signs of the eschatological 
prophecy. This observation, besides confirming the relationship of Peter's statement to that of 
Cleopas, shows how important Lk's (Mosiac) prophet-christology is to his understanding of the 
necessity of the Lord's passion (and the suffering of his witnesses as well). Prophecy, as a principal 
form of communion between God and man, is inevitably also a volatile ground of contention between the 
two realms. Precisely the one whom God accredits, man repudiates; thus it is that divine forgiveness 
and human conversion become the prerequisites of God's rule, and thus is the bitter course charted for all 
who stand in the prophets' tradition, - principally, of course, the summus propheta and his 
emissaries." (emphasis Dillon) Dillon also notes 124 the schema of miracles and rejection in Acts (Acts 
3-4, 5, Stephen, Philip, and Paul). 
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the theme is constantly foreshadowed there, not merely in Luke 4, but particularly 
in Luke 13.65 Luke 13:31-35 serves as yet another statement on the rejection of Jesus 
the miracle-working prophet, and it also establishes Jerusalem as the city of destiny 
and the place of rejection. It has already been observed that there is a relationship 
between Luke 13:31-35 and Luke 24, especially in the time reference TTJ TptTrj 
TeXeiouum. It was concluded that Luke's use of the third day i n combination with 
Te\eio0u\at is another proleptic demonstration in the ministry of Jesus of the 
eschatological fulfillment of Jesus' work on the third day,66 thus foreshadowing 
Luke 24. 
There is, however, another time connection wi th Luke 24 that illustrates the 
crucial role Luke 13 plays in Luke's thematic development. Luke 13:31 begins kv 
auTfj TQ (Spa, the same way in which Luke begins his conclusion of the Emmaus 
narrative in 24:33 (a(rrtj TQ &pa). Luke demonstrates here with airrfj TTJ aSpa, as he 
did in chapters 22 and 24, a sense of urgency and a focus on a particular event,67e.g. 
in Luke 22, on the Passover meal as the essence of the day, and in Luke 24, on the 
moment of the meal. 
The parallels here between Luke 13 and Luke 24 cannot be avoided. Luke's use 
of 8€i in 13:33 places chapter 13 within his passion matrix and provides a direct link 
to 24:7, 26, and 44. But the important fact about Luke 13 is the example in 13:10-17 of 
Jesus* teaching and miracle in the synagogue on the sabbath. This miracle provokes 
a controversy in which the ruler of the synagogue says in 13:14, "There are six days 
on which work ought to be done; come on those days and be healed, and not on the 
sabbath day." Here is Luke's classic juxtaposition between teaching and miracles, 
65Cf. Dillon 119,264. Although many do not perceive Luke 13:31-35 as a programmatic text, many 
see it as crucial to Luke's journey motif (e.g. Conzclmann 68; Fitzmyer X-XX/V1028-1030; Ellis 189-190; 
Marshall 568-570; Tannehill 153-156; Sanders 26,30,192-193). Cf. also Neyrey 115-116 on Luke 13:31-35 
and the genre of OT sentence-curse; Tannehill 156ff. on "four connected passages (two of them unique to 
Luke) about Jerusalem's rejection of Jesus and the resulting judgment on the city (see 13:32-35; 19:41-44; 
21:20-24; 23:27-31);" Dunn, Christology 202-204. 
66See above 43 n. 30. 
67 See above 48-49. 
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with teaching taking precedence over miracles. Jesus' sabbath healing gives him an 
opportunity in the synagogue for his sabbath theology that finds its fulfi l lment in 
Luke 24. "Sabbath healings are a prelude to the greatest Sabbath miracle of all, the 
resurrection."68 The teaching of Jesus on the sabbath in the synagogue foreshadows 
the teaching of the church on Sunday, the eschatological day, where it teaches the 
kerygma of the new age, the kerygma of a crucified and risen Christ in Jerusalem as 
Jesus did on the road to Emmaus. Thus, the prophet-christology of Luke 13 
foreshadows and prepares for the completion and perfection of that christology in 
Luke 24. 
Luke 13:22 is a major division for Luke in his journey to Jerusalem motif, and 
13:35 indicates the necessity of the prophet dying in Jerusalem. Luke 13:22-35 is 
framed in 13:22 by Luke's description of Jesus' activity of "teaching and journeying 
toward Jerusalem," and in 13:35 by Jesus' foreshadowing of the proclamation of the 
crowd when he arrives in Jerusalem, "Blessed is he who comes in the name of the 
Lord!" 
The significant element in Luke 13 is the comparison between miracles and 
suffering. This is further developed by Jesus' response to Herod is a statement of the 
two phases of Luke's christology: "Behold, I cast out demons and perform cures 
today and tomorrow, and the third day I finish my course . . . for it cannot be that a 
prophet should perish away from Jerusalem. O Jerusalem, Jerusalem, ki l l ing the 
prophets and stoning those who are sent to you!" (13:32-34)69 Jesus is not only 
referring to himself, but to all the prophets who were rejected by unbelieving Israel 
and all the apostles who w i l l be rejected, recalling especially the stoning of Stephen 
in Acts 7. Thus, Luke 13:31-35 reiterates the christology of the Nazareth episode in 
4:16-30 and foreshadows the preliminary acknowledgement by the Emmaus 
68 Osborne 102. 
69Ci. Dillon 34: "Could it be that 'Galilee to Jerusalem/as geographical summation of Jesus' 
activity on earth, expresses a journey in christological understanding as well as a pragmatic 
arrangement of the traditions?" (emphasis Dillon) 
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disciples in 24:19-20 that Jesus the prophet, mighty in deed and word is rejected by 
religious establishment. The Emmaus disciples have hardly advanced in their 
christology beyond that which was commonly held by the people before Jesus' death. 
Before God and all the people 
Luke concludes his statement about Jesus' prophetic character wi th the unusual 
designation that Jesus is the prophet mighty in deed and word kvavrlov rov Qeov Kal 
TOI/TOS TOO XaoO. It is not unusual for Luke to acknowledge that Jesus' deeds and 
words were done before the people (Xa6s), but it is unusual to acknowledge that 
Jesus was this kind of prophet before God. 
The preposition Ivavrlov is exclusively Lukan. It may convey the sense of "in 
the presence of" or "before" (Luke 20:26, Acts 8:32), or "in the sight or judgment (of)" 
(Luke 1:6; 24:19, Acts 7:10).70 The other references in the Lukan corpus do not seem 
to be that helpful in coming to an understanding of Luke's meaning of tvavrlov TOU 
0eoO in 24:19. The commentators are generally silent concerning this expression, 
recognizing that it may simply indicate that "Jesus had the stamp of divine 
authority upon h im." 7 i 
However, this does not take into consideration Luke's propensity for 
developing themes in his Gospel that reach their fulfillment in Luke 24. 
Throughout his Gospel, Luke's intention is to demonstrate that Jesus the "prophet 
mighty in deed and word" was a part of God's redemptive plan (PouXVj). Therefore, 
Luke's expression in 24:19, before God, is a significant statement of his christology 
from the divine perspective as it reflects the messianic expectations of the OT. It is 
not simply a flawed christology from the perspective of the people. For example, 
Jesus' prophetic character, as it fits into the divine plan of redemption, is already 
7 0 M M 211 state that the sense of "in the presence of" is "peculiar to the Lukan writings in the NT;" 
cf. also BAG 261. 
7 * G . H. P. Thompson, The Gospel According to Luke (Oxford at the Clarendon Press, 1972) 278. Cf. 
also Marshall 895. 
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anticipated in the infancy narrative. In Luke 1:6, Zechariah and Elizabeth stand in 
the judgment of God as righteous (8tKaioi),72 "walking in all the commandments 
and ordinances of the Lord blameless." As faithful Jews, these ancestors of Jesus 
lived in accordance wi th God's OT covenant. In the judgment of God, they were 
what he expected in the lives of his people, for they lived in accordance wi th his 
plan for them. According to Luke, Zechariah and Elizabeth as 8f KCUOI would be 
judged before God i n the same way as he judged the prophets and martyrs in the OT. 
Jesus' sermon at Nazareth would be addressed to them, and Luke would have ful ly 
expected that, as 81K<UOI, they would have understood Jesus' messianic fulfillment of 
Isaiah's words, including both his wondrous deeds and his rejection by the 
people. 7 3 
In the same way, the Emmaus disciples see in Jesus the mighty prophet, 
righteous i n the judgment of God because his deeds and words were in conformity 
wi th their messianic expectations and in keeping with the prophetic tradition. He 
was like Moses and Elijah and Elisha in his messianic accomplishments, thereby in 
complete fulfil lment of their expectations of God's plan for his Messiah. They were 
so convinced that Jesus exhibited messianic characteristics that they wi l l go on to say 
that "we had hoped that he was the one to redeem Israel" (24:21 ) . 7 4 For Luke, the 
christology expressed by the Emmaus disciples in 24:19 is not a flawed christology, 
but one looking for completion. The Emmaus disciples were incapable of 
incorporating into their christology a confession of the scandal of the crucifixion.75 
^Marshall 52 comments that StKcuos" "in combination with ^vavrlov TOO BCOC implies a religious 
rather than a purely ethical character, seen in obedience to God's commands and going beyond a merely 
external legal righteousness;" Fitzmyer M X 322; G. Schrenk, Sticaios, TDNT U 189. 
7 3 Cf. Neyrey 143-144: "The holiness of these towering saints of Luke's infancy narratives rests 
primarily on their faith, viz., their belief in God's immediate fulfillment of his promises to Abraham 
and David." He 154 concludes that "Luke indudes Jesus among the righteous figures in Luke-Acts who 
believe in God's fulfillment of his promises of salvation . . . righteousness, then, might be said to consist 
in belief in God's promise of salvation. As such, Jesus would be portrayed as a singularly righteous 
figure, one full of faith." Cf. also R. E. Brown, The Birth of the Messiah (New York: Doubleday, 1977) 
451-454 on the faith of Simeon. 
7 4 C f . Tannehill 259. See chapter XI for Luke's understanding of XuTpoOaOcu T6V ' lapaVjX. 
I l l 
But like Zechariah and Elizabeth, they recognized that the work of a prophet mighty 
in deed and word was a fundamental part of God's salvific plan. 
Zechariah, Elizabeth, and the Emmaus disciples reflect the expectations of the 
Lukan O T saints as illustrated in the reaction of the Xa6? in Luke 7 where the 
evangelist anticipates the Emmaus disciples' statement that Jesus is a prophet 
mighty in deed and word before God and all the people. 7 6 Luke's use of Xa6? in 
connection wi th his prophet christology in Luke 7:16 presents Jesus as the 
miracleworker who continues the messianic ministry of miracles announced at 
Nazareth (Luke 4:16-30), 7 7and elicits a faithful response of fear and praise from the 
people to Jesus the eschatological prophet like Moses.7 8 For the Xa6s" at Nain, Jesus* 
miracles demonstrate God's visitation (eirco-K^aro) of his people, anticipated by Luke 
in the song of Zechariah (1:68) where the Lord God of Israel is blessed "for he has 
visited (£TreoK£i|Krro)79 and redeemed his people." Miracles announce that the 
visitation has begun. 8 0 
7$Zechariah and Elizabeth may have responded as the Emmaus disciples did. It appears as if all 
the followers of Jesus, although fully aware of the necessity for Jesus' rejection and death, find it hard 
to accept the crucifixion until after the risen Lord opens up the scriptures to them and shows them how 
this fulfills the OT prophecies. 
7 6 T h e Lukan use of Xa6? has been noted in detail. Cf. J. Kodell, "Luke s Use of Laos, "People," 
Especially in the Jerusalem Narrative (Lk 19,28-24,53)," CBQ 31 (1969) 327-343. Kodell distinguishes 
between the Jewish leaders and the people in 19:28-24:53 and offers nine examples of this distinction, 
the last one being 24:19-20. Fitzmyer X-XXIV 1217 writes concerning its use in Luke 18:37 (and 24:19): 
"Laos is the Septuagintal word for God s people, and the frequency with which Luke uses it from now 
to the end of his Gospel is striking (it will appear nineteen times) and it is often used in contrast to the 
leaders of Jerusalem (esp. from 19:47-48 on)." See also J. B. Tyson, Luke-Acts and the Jewish People 
(Minneapolis: Augsburg, 1988); Tannehill 143-144 on Xafc in Luke; and Sanders 37-83 in his chapter 
"The Jewish People," and 304-317 on his conclusions. 
7 7 C f . Fitzmyer /-/X 664: "Luke 7:22 is to be understood as an echo of the quotation of Isa 61:1, as 
presented by Luke in 4:18." 
7 8 Hahn 379 draws a parallel between 7:16 and 24:19 where Trpo4>f|TTis may refer to Jesus as the 
eschatological prophet. Hahn notes 402 n. 191 that O. Cullmann, The Christology of the New 
Testament (Philadelphia: The Westminster Press, 1959) 30 disagrees with him. 
79 Fitzmyer /- /X 382-383 notes that "in the Greek OT it l*maic£irToiiai] often denotes God's gracious 
visitation of his people, bringing them deliverance of various sorts (see Exod 4:31; Ruth 1:6; Pss 80:14; 
106:4)." 
8 0 Wanke 31-32 draws the comparison between Luke 7:11-17 and Luke 24:13-35 by means of a 
schematic diagram noting the similarities in language. See Kjxiel l 328-331, 338-343 on the reaction of 
the people in Acts to miracles. 
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Luke contrasts his description of the people's reaction to Jesus' miracles wi th a 
description of their reaction to the rejected prophet in 7:18-35 where the evangelist 
describes Jesus' prophetic character before God** Before the people and John, Jesus 
appears as the coming one through his miracles, but before God, Jesus is the one 
who must (6ci) face rejection in fulfillment of the divine $ovkf\ predicted by Isaiah.82 
Jesus' prophetic ministry of deed and word tvamlov TOO 0eoO is accepted by the 
people (Xafc in 7:29) who are baptized by John, but rejected by the religious leaders 
(ol 8£ $apiaaioi Kal ol vo^ucot in 7:30) who are not baptized by him. 
8 1 Cf. Dillon 118-119 who also observes this important contrast between acceptance and rejection in 
Lukan christology that manifests itself in the Nain story and the subsequent testimony of Jesus to John 
the Baptist. 
82 Cf. Fitzmyer I IX 665. 
V I I I . The Center Circle - The Opponents of Jesus 
The second part of the confession of the Emmaus disciples in Luke 24:20-24 is 
their lament to Jesus about the fate of this prophet mighty in deed and word. 
Within the dialogue, the Emmaus disciples now contrast their christology with the 
passion facts that are reflected in 24:20,* demonstrating their complete 
misunderstanding of what had taken place in Jerusalem. Their recitation of the 
facts is i n the form of a lament over dashed hopes. Their sorrow is emphasized in 
24:17, KOL kor6Qr\oav oKi^pwirot; in 24:21, they confess i\\Lels 8£ f|XirtC<Hi€t> OTI auTos" 
koriv 6 ii^ XXfc)!/ Xvrpouo6ai T6V Mapar^ X; in 24:22-24, they are so blinded by grief that 
the news from the women and the report of the angels that he was alive was not 
enough to convince them that Jesus was risen. 
Luke 24:20 begins wi th the adverb 6*rrws which connects it to 24:19, an unusual 
construction that introduces an indirect question.2 The antecedent of frrroas' is T& 
TTcpl 'InaoB TOO NaCapnyoO, explaining in greater detail the things that have 
happened to Jesus of Nazareth. Luke's use of the indirect question, rather than an 
indirect statement, suggests that the disciples were asking themselves how it was 
possible that the chief priests and rulers of the people could have delivered Jesus 
into the judgment of death and crucified him. The Emmaus disciples, by virtue of 
their own questioning, are interested in the christological perspective of the 
Jerusalem authorities. One cannot speak of the christology of the chief priests and 
rulers, however, but only of their perception of Jesus as they assessed him and his 
activities. 
1 See Wartke 58-59 on Luke 24:20. Sanders 67-68 sees the Emmaus disciples in 24:20 "distancing 
themselves from the deed." 
2 BDF § 300.1 state that this is "a mark of the literary language in Lk.;" BAG 581 point out the use 
of 5ircoff with the aorist indicative; MM 454 affirm that Luke 24:20 is the only place in the NT where 
SITUS is used with the indicative. This certainly appears to be an unusual construction. Both Ktzmyer 
X XXIV 1564 and Marshall 895 point out that the textual variant in manuscript D attempts to solve 
the problem by offering d>s TOOTOV as an alternative. 
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The Chief Priests and Rulers in Luke-Acts 
The first step in determining this perception is to identify the chief priests and 
rulers in contrast to the other religious leaders in Jerusalem.3 A l l the Synoptics list 
the following groups as members of the Jewish religious establishment: Oapiadioi, 
Apxiepets, 2a88owcaLott and ypau-iiaTcisr. Matthew and Luke also include Trpea(3uTepoi 
and vouxicot, while i>ouo8i8daKaXoi, dpxoires and (rrpaTrjyoL are exclusively Lukan 
categories.4 These groups fi t within a category that Tyson calls "the people of this 
generation [TOI* dvepriTrous rr\s yeveas rainr^ - Luke 7:31]. . . a technical term that 
Luke used to refer collectively to those who responded negatively to Jesus."5 "The 
The various groups may in turn be gathered into two larger complexes, for 
Luke's tendency is to divide the groups into two blocks — one whose major 
constituents are the Pharisees, and the other headed by the chief priests. 
Moreover, the priestly block is exclusively associated with the city of 
Jerusalem and the temple, while the Pharisaic block is primarily associated 
with Galilee and certain undesignated places.6 
The Chief Priests 
Tyson's perception that the Pharisees operate outside of Jerusalem is significant 
for Jesus' table fellowship in Luke. But an analysis of Luke 24:20 must begin with 
* Tyson 48-83 uses the conflict between Jesus and his religious opponents as a means of identifying 
them. My discussion of the chief priest and rulers in Luke 24:20 is indebted to Tyson's and Sanders' 
careful analysis of the different religious groups and their relationship to Jesus. 
4 "Leading men" (oi TTP^TOI) may be another Lukan category. It occurs in various constructions at 
Luke 19:47; Acts 13:50; 25:2; 28:7,17. G. Bornkamm, npia^s KTX., TDNT VI659 n. 45 equates them with 
the elders (irpeafMTepoi) in 19:47, describing them as "lay nobility." It may also occur at Mark 6:21 
where Herod gives a banquet for his courtier and officers and the leading men of Galilee (TOIS TrptoToiS" 
Tf\? TaXiXatas). Whether this refers to the religious leaders is questionable. 
5 Tyson 63. He lists Luke 9:41; 11:29-32,47-51; 13:26-27; 17:25, and Acts 2:40 to support his 
contention. In Luke 7:18-35, Tyson 62 also identifies those who respond positively to Jesus as '"all the 
listening people,' tax collectors, and wisdom's children." This distinction is valuable to my study. Cf. 
also Sanders 57-58. 
6 Tyson 63. He 63-64 states: "With the Pharisees are associated lawyers, teachers of the law, and 
scribes. Chief priests appear to be associated with scribes, elders, Sadducees, strategoi, and first 
citizens . . . With the exception of the scribes, the lines that mark off the two blocks of opponents are 
clean." (emphasis mine) Cf. also Tyson 65 for the controversies between Jesus and the "Pharisaic block 
of opponents," and 81 n. 23 for a complete list of all the associations within the Pharisaical and 
priestly groupings. Cf. also J. T. Carroll, "Luke's Portrayal of the Pharisees," CBQ 50 (1988) 605. 
XT1f*<r/b»T*tot) 
people of this generation" are divided by Tyson into two categories: 
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the chief priests, or what Tyson calls, "the priestly block." The singular dpxiep^u? is 
used only three times in Luke's Gospel to refer to the individual high priest in 3:2; 
22:50; and 22:54. A l l other references are in the plural "to denote members of the 
Sanhedrin who belonged to high-priestly families: ruling high priests, those who 
have been deposed, and adult male members of the most prominent priestly 
families."? With the exception of Luke 3:2, all the references occur while Jesus is 
in Jerusalem, or to Jesus' betrayal in Jerusalem (Luke 9:22). Tyson's analysis of the 
role of the chief priests during Jesus' teaching in Jerusalem is exhaustive:8 
This block, in contrast to the Pharisaic block, is uniformly presented in a bad 
light. The overall designation of these groups as violently hostile to Jesus is 
the same throughout Luke's gospel. There are controversies between them 
and Jesus, and there are attacks on them by Jesus. Their purpose is never 
hidden from the reader: they seek to have Jesus put to death. Their tactics 
are gradually revealed, but we learn that they involve sending spies, trying 
to trap Jesus verbally, conspiring with a traitor, isolating Jesus from the 
populace, and turning him over to the political authorities. Consequently 
they engineer his arrest, formulate charges against him, and bring the 
charges before Pilate and Herod. The reluctance of these two rulers to 
condemn Jesus finally withers away before the insistent pleadings of the 
priestly block of opponents, who, in the trial scenes, have the backing of the 
Jewish public. The chief priests are pictured as thoroughgoing villains- 9 
The Rulers 
In Luke 24:20 the evangelist's designation of the religious authorities in 
Jerusalem also includes the rulers. Luke is the only Synoptic Gospel to use dpxovres 
to refer to Jerusalem religious authorities 1 0 John uses the word to refer to the 
Sanhedrin in John 3:1; 7:26,48; and 12:42." In looking over the evidence, the 
7 BAG 112. 
8 Tyson 73-74. 
9 Tyson 76-77. 
1 0Matthew 9:18,23 refers to a ruler, but it is undear as to what kind of ruler this is, and there is no 
indication that this refers to a member of the Jerusalem establishment. Cf. E. Schweizer, The Good 
News According to Matthew (Atlanta: John Knox Press, 1975) 228-229: ". . . the supplicant is referred 
to in general terms as an official, a word that might designate either a Jew or a gentile." See Wanke 
58-59 on Hpxovres as a unique Lukan name for the Jerusalem religious authorities. 
1 1 Cf. R- E. Brown, The Gospel According to John l-XU (New York: Doublcday and Company, Inc, 
1966) who translates flpx^v as Sanhedrin in 3:1; 7:26; 7:48; and 12:42. He / - X / / 325 comments on dpxwi/: 
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question has to be asked: Who are the dpxovTes? BAG define them as "authorities, 
officials," specifically as "Jewish authorities," and include Luke 24:20 under the 
category "members of the Sanhedrin," (along wi th Luke 18:18; 23:1335; John 3:1; 
7:26,48; 12:42; Acts 3:17; 4:5,8; 13:27; 14:5). Included in this category is Luke 14:1 where 
T I ? T&V dpxdiraw T&V Oapiaatcoi/ is described as "a member of the Sanhedrin who 
was a Pharisee."12 Delling in TDNT defines them as follows: 
In the NT dpxwv . . . denotes Roman and Jewish officials of all kinds, often 
without specifying the particular office. In Jn. and Lk. the fipxoires are 
groups in the Jewish people, distinguished by Lk. from the iTpeafUuTepoi, 
ypap.p.aTeis\ dpxiepeis\ and by Jn. from the Pharisees (and sometimes even 
opposed to them, 12:42), though they may be fellow-members of the 
religious dpxat. Occasionally dpxwv may simply mean "respected." 
Schrenk in TDNT makes this pertinent comment under dpxicpet? concerning Luke 
24:20: "The ol dpxieptf ? Kal oi dpxoirres of Lk. 23:13; 24:20 is unusual, since the 
14 
archontes are normally the chief priests." 
These definitions raise a number of questions about Luke 24:20. Is it a reference 
to the chief priests, the scribes, the Pharisees, or the Sanhedrin? Is it a carefully 
crafted designation or a Lukan redundancy? Does it have any bearing on the death 
of Jesus and the reasons for his death? If Luke is able to sum up one level of his 
christology in Luke 24:19 by the simple statement that "Jesus of Nazareth . . . was a 
prophet mighty in deed and word before God and all the people," could he also be 
summing up the opposition to Jesus by means of the designation ol dpxicpcl? Kal ol 
dpxoires? Such a thesis suggests that ol dpxiepets' Kal ol dpxoires' refer to the 
Sanhedrin, and since ol dpxiepets" refers to the chief priests who were Sadducees, 
,"Sanhedrirt, is literally 'authorities.' There were members of the party of the Pharisees in the 
Sanhedrin, but here the general party of the Pharisees is meant." (emphasis mine) C. K. Barrett, The 
Gospel According to St John (London: SPCK, 1967) 170,268 does not see John making as dear a 
distinction as Brown does. 
1 2 BAG 113. 
1 3 G . Delling, dpxwv, TDNT 1489. 
1 4 G . Schrenk, dpxuptvs, TDNT III 271. Cf. Tannehill 187. 
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then ol &pxoirres" would refer to the remainder of the Sanhedrin, including the 
Pharisees. A close look at these categories in Luke-Acts will determine whether or 
not there is support for this thesis. 
The Pharisees and Scribes 
To begin, one needs to evaluate Tyson's contention that the Pharisees do not 
figure into the death of Jesus since they are not mentioned within Jesus' Jerusalem 
ministry, i.e. 19:45-24:53. 1 5 The Pharisees' last appearance is in Luke 19:39 just 
before Jesus enters into the city of Jerusalem. Tyson considers "the Pharisees" as the 
title for one of the two major blocks of Jesus' opposition. Included in the Pharisaical 
block are lawyers (vouucot), teachers of the law (i>ou.o8i8dcrK:a\oi), and scribes 
(ypouuaTei?).16 Although the VOUIKOC (Luke 7:30; 10:25; 11:45,46,52,[53]; 14:3) and the 
yofioSiSdaicaXoi (Luke 5:17; Acts 5:34) do not appear during Jesus' Jerusalem ministry, 
the YpauuaTeis do (Luke 19:47; 20:1,19,39,46; 22:2,66; 23:10). In fact, the ypaujiaTeis are 
the only religious authorities who appear with both the Pharisees (Luke 5:21,30; 6:7; 
11:53; 15:2; Acts 23:9) and the chief priests (Luke 9:22; 19:47; 20:1,19; 22:2,66; 23:10). 1 7 
Who are the ypap.u.aTeis'? In Luke, they appear either with the Pharisees or the 
chief priests except in Luke 20:34-47 where they appear alone within the context of 
Jesus' temple teaching. In 20:39, they agree with Jesus' answer to the Sadducees 
about marriage. Surprisingly, Jesus then launches into a warning against them in 
"Tyson 68. 
1 6 Tyson 63. See also his list of the Pharisees and their allies 81 n. 23. Cf. Tannehill 169-172, and 
Sanders 84-94,101-110 on scribes and Pharisees in Luke. Tannehill 171 notes four "type-scenes" in which 
they relate to Jesus, two of which are table scenes with tax-collectors and sinners (5:29-32; 15:1-32; 19:1-
10) or with Pharisees (7:36-50; 11:37-54; 14:1-24). See Sanders 103-105 on VOUIKOC. 
l 7 Tyson 64 dismisses this by saying: "The association of scribes with both Pharisees and chief 
priests may appear to present a problem. But when we recognize their minor role in the narrative, the 
problem becomes inconsequential. It should be emphasized, however, that Luke is very careful to 
associate all of the other minor groups with either Pharisees or chief priests, but not with both. With 
the exception of the scribes, the lines that mark off the two blocks of opponents are clean." Tyson may 
be correct here, but if Luke is careful in drawing the lines between Jesus' opponents, then his use of the 
scribes as a crossover group may be a significant statement about those bearing responsibility for Jesus' 
death. Certainly the role of the scribes in the Jerusalem narrative (8 occurrences) does not seem to be a 
minor one, especially since the chief priests are mentioned only 13 times, the rulers 3 times, the elders 2 
times, the Sadducees once, and the Sanhedrin once. 
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20:45-47. In the only pericope where the ypa^arels appear in isolation from the 
Pharisees and chief priests, Jesus says they wi l l receive the greatest condemnation. 
The •ypap.jiaTetc; are the only religious figures who appear wi th Jesus in all three 
localities of his teaching: in Galilee, in his journey to Jerusalem, and in Jerusalem 
itself. 1 8 Their first appearance in Luke 5:21 defines their role within the Gospel. In 
this healing of the paralytic, the ypa^p.aT€X^ and the Pharisees question Jesus' ability 
to forgive sins and accuse him of blasphemy. Earlier in 5:17 they are referred to as 
vofioSi SdoxaXot. 
The term nomodidaskaloi occurs only here in the gospel tradition; i n Acts 
5:34 it is used of Gamaliel, identified as a Pharisee in the Jerusalem 
Sanhedrin. They are probably to be understood as a specific group within 
the Pharisees and probably are the same as the 'Scribes' of v. 21, leaders of 
the Pharisaic group, the 'rabbis' of later tradition. 1 9 
Fitzmyer suggests a close relationship between the scribes and the Pharisees. 
This seems to be confirmed in the following pericope in 5:30 at the feast of Levi 
where Luke introduces these religious leaders as ol 4>apiaaToi Kal ol ypa\i\LaTeis 
cuVr<3v, i.e. the scribes as a subgroup of the greater Pharisaical block. The rest of the 
occurrences in Luke between these two groups does not preserve such a distinction, 
for in 5:21, 6:7, and 11:53 the scribes are listed first, and in 15:2 the Pharisees precede 
the scribes. Luke 5:30 seems to be the clue that unlocks the mystery of the 
8 The Pharisees are confined to his ministry outside of Jerusalem and the chief priests to his 
Jerusalem ministry. The other major group in the Sanhedrin, the irpeafMrepoi, appear outside Jerusalem 
only in 7:3 in the miracle of the healing of the centurion's servant, and in 9:22, which is a passion 
prediction of what will take place in Jerusalem. For all intents and purposes, the elders are attached 
to Jesus' Jerusalem ministry: in 20:1, they appear with the chief priests and scribes in questioning Jesus' 
authority; in 22:52, they are in the company of the chief priests and captains of the temple at the 
arrest of Jesus; and in 22:66, they assemble as part of the Sanhedrin to try Jesus. Cf. G. Bornkamm, 
irp^apus K T X . , TDNT V I 6 5 9 on the role of the irpcafMTCpot in the NT: "Certainly the many synonyms 
used to describe the elders in Jos., NT and Talmud make it plain beyond question that the elders had a 
seat and a voice in the Sanhedrin as lay nobles. Their weakness in relation to the other two groups may 
be seen from the NT, which usually calls the members of the Sanhedrin the dpxiepds, ypa l^^ laT^s,, 
irpcajMTepoi in this order . . ." 
1 9 Fitzmyer /-/X 581. Cf. Marshall 212; Plummer 152; Creed 78 who also equate teachers of the law 
with scribes. Cf. also Carroll 605. 
119 
relationship between the scribes and the Pharisees.20 
This observation, however, may not be consistent wi th the traditional view on 
the relationship between the scribes and Pharisees. For one thing, Pharisees and 
scribes are not one and the same group. 2 1 This is borne out by Luke who, in the 
woes of Jesus against scribes and Pharisees, distinguishes between the scribes (Luke 
11:45-52; 20:46) and the Pharisees (Luke 11:37-44). But the leaders (apxoirrcsr) of the 
Pharisees were scribes, and these Pharisaical scribes represented the Pharisees in the 
Sanhedrin.22 The nomenclature for the Sanhedrin in the Synoptics tends to 
include the three religious groups of dpxiepels', ypaujiaTcis, and TTpeapuTepoi, although 
there are variations on this tripartite designation. 2 3 Luke chooses to distinguish the 
members of this council as dpxiepeis,/Ypau.u<iTets in Luke 19:47; 22:2; 23:10; as 
dpxiepets/TTpeo-p{rrepoi in Acts 4:23; 23:14; 25:15; as simply dpxiepets in Luke 22:4; [23:4]; 
and Acts 22:30; as TrpeofJuTepoi/ apxie pets'/ypaujiaTels' in Luke 9:22; as 
dpXovres/TTp€ap(rrepoi/ vpau^aTcts in Acts 4:5; as dpxovTcs1 TOO XaoO Kal TTpeop{rrepot 
in Acts 4:8; and as Trpeaptrrepoi/ypa^uxiTete in Acts 6:12. The designation 
dTro8oKip.aa6f|i^ iL dir6 T&V TrpeapuTeptov Kal dpxi€pea>i> Kal ypau.ua*r€a)i> in Luke 9:22, 
although occurring outside of Jerusalem, is programmatic for the Sanhedrin in 
Luke. In my observation of the close relationship between Luke 9 and 24, the focus 
was on the relationship between 9:22 and 24:25-27. The similarities may now be 
extended to include 24:20 in reference to the Sanhedrin. The reader must read 
z u See Sanders 89-91,171-172. 
2 1 Cf. J. Jeremias, •ypamiaTcfc', TDNT 1741 on scribes: 'To understand the judgment of Jesus on the 
theologians of his age, we must distinguish them sharply from the Pharisees, whose societies were 
mostly composed of small people with no theological mastery;" or Jeremias, Jerusalem 254. 
2 2 C f . Jeremias, Jerusalem 236: "Apart from the chief priests and members of the patrician families 
the scribe was the only person who could enter the supreme court, the Sanhedrin. The Pharisaical 
party in the Sanhedrin was composed entirely of scribes" (emphasis mine) Jeremias also writes 254: 
"One point is true: that the leaders and the influential members of Pharisaic communities were 
scribes" (emphasis Jeremias) Cf. also Kodell 329 n. 13 on the religious leaders in Luke's Jerusalem 
narrative: "Hoi archiereis and hoi grammateis are coupled in these chapters (19,47; 20,1.19; 22,2.66; 
23,10), but earlier it was 'hoi grammateis kai hoi pharisaioi' (5,21.30; 6,7; 11,53; 15,2). The Pharisees 
are still present, though now as members of the Sanhedrin." 
2 3 Cf. E. Lohse, avviSpiou, TDNT VII864 on the various designations in the Synoptics as to the 
makeup of the Sanhedrin. 
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Luke's passion history in view of Luke 9:22, cognizant that those responsible for the 
death of Jesus were TTpecxp(rrepoi, apxiepeis, and ypo^uuTeis'24 This is confirmed by 
looking at the four trials of Jesus. 
The Jewish Religious Authorities at the Trials of Jesus25 
The lewish Trial (22:66)26 
This is Luke's only reference to the Sanhedrin. Jesus appears here before the 
fullest representation of Israel: aui/ifo&n, T6 nptofivrtpiov T O U Xaou, dpxiepels" re Kal 
ypaujiaTet?, Kal aTnVyayov avrbv els T6 awtSpiov airraii/. The -npeofiwtpiov is different 
from the Trpea(3uTepo<r, referring to "the highest Jewish council in Jerusalem . . . called 
ow£6pioy." 2 7 For Luke, there is also a difference between the irpeofivrtpiov and the 
awlSpLou. The first refers to the assembly of the Sanhedrin itself, while the second 
refers to the council-chamber.28 In any event, the trial of Jesus is before the official 
religious establishment of Israel, the Sanhedrin, composed of chief priests and 
scribes. Only Luke has -npeofivrtpiov, and for him, it is made up of both chief priests 
and scribes 2 9 Matthew and Mark construct the participants of this trial a little 
differently. Matthew does not have oweSpiov or ypa^^aTeLS', but only the ol apxicpetg 
Kal ol TTp€a(3(rrepoi T O U XaoO; Mark has the fullest accounting with ol Apxiepets u.€T<i 
Twf -npeofiwtpuv Kal ypauuaiTewv Kal a\ov T6 aweSpiov. 
2 4 C f . Rtzmyer /-/X 780 on elders, chief priests, and scribes in 9:22: "[These] three groups . . . made 
up the Great Sanhedrin in Jerusalem. This threesome is met here for the first time in Luke." Marshall 
370 observes that "Luke stresses the unity of the three groups by omitting the article with the second 
and third nouns." Tannehill 188 notes that "this group's appearance [chief priests, scribes, and elders] 
on the scene in 19:47, with the specific intent of destroying Jesus, makes clear that Jesus' prophecy in 
9:22 is nearing fulfillment." 
2 5 See Sanders 5-15,221-226 on the Jewish leaders in the trial of Jesus. 
2 6 The titles for the four trials of Jesus are taken from Neyrey 81. 
2 7 B A G 706. Cf.alsoG.Bomkamm,V<tfu!? KTX., TDNT VI654. 
2 8 D . R. Catchpole, The Trial of Jesus (Leiden: E. J. Brill, 1971) 191-192 offers the following 
arguments for this position: 1) A reference to the council already occurred in irpcapirr^piou; 2) uvvtbpiov 
is used in a local sense in Acts; 3) els does not mean "before"; 4) a change in locale must be indicated by 
dTTfj-yayoi/ and necessitated by Jesus being first taken in 22:54 to the high priest's house. Cf. also Sanders 
4-5,221. 
2 9 Fitzmyer X-XX/V 1466 takes dpXLepcts' re Kal ypa^aTrfs in apposition to T6 irpeapirrtpiov 
rob XaoO. This supports the contention that for Luke, the presence of chief priests and scribes is 
significant in the trial of Jesus before the Sanhedrin. 
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Pilate's First Trial (23:1) 
Luke describes the group that brought Jesus to Pilate as &TTGLI> T6 TrXfleo?30 a(nw. 
The nearest referent is Luke 22:66 that includes the Sanhedrin, both chief priests and 
scribes, and the men in 22:63 who were holding Jesus in custody. The 
representatives of the Jewish religious establishment in 23:1 are the same as those in 
22:66. In the course of the trial in 23:4, Pilate asks a question of the chief priests and 
the crowds ( T O U ? 6XXOU?) . dpxiepets- is most likely Lukan shorthand for the 
Sanhedrin. As Jesus moves from trial to trial, more people are involved than just 
the Sanhedrin. The crowds here are closely associated with the chief priests, and 
Luke wants the reader to see that they are one and the same group. The 
responsibility for the death of Jesus is now spreading beyond the Jewish religious 
establishment to include the Jewish people. 
Herod's Trial (23:6-12) 
At the trial of Herod, religious authorities are only mentioned in 23:10 where 
"the chief priest and scribes stood by, vehemently accusing him." This verse is 
unique to Luke, a return to his previous designation for the Sanhedrin. This is the 
last time that the ypa\L\Larels are mentioned in Luke's Gospel. 3 1 
Pilate's Second Trial (23:13-15) 
Luke's nomenclature for the religious leaders completely changes at the second 
trial before Pilate. Luke states that Pilate called together -rote dpxiepets ical Tobs 
dpxoira? Kal T6I> Xa6i>. This pericope is also unique to Luke. A number of 
observations may be made. 
1) This is Luke's fullest description so far of those present at the trials of Jesus, 
"^Fitzmyer X-XXJV1474 notes that irX-tytos1 " is uniquely Lucan," indicating that the crowd moving 
Jesus from trial to trial is made up of the Sanhedrin. Cf. also Sanders 222. 
3 1 Cf. Tannehill 196-197; Sanders 224-225. 
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including both the Jewish religious establishment and the Jewish people. 
2) Luke has changed his designation within the Sanhedrin from ypaiiu\aTeis to 
dpxoire?. The referent of dpxoi>Tes in 23:13 seems to be the ypa\i\La.Tels, the only other 
members of the Sanhedrin in the trials of Jesus referred to by Luke. The referent 
may also include the TrpecrpuTepoi, but they are noticeably absent during the Lukan 
trials of Jesus. It may also be a general term that refers to the leaders in the 
Sanhedrin besides the chief priests. 3 2 Luke wi l l not use ypap.p.aTeiS' again, and wi l l 
use dpxiep€t$r once more in 24:20. He wi l l , however, use dpxoires again: in 23:35, at 
the foot of the cross, where the rulers w i l l scoff at Jesus and say: "He saved others; let 
him save himself, if he is the Christ of God," and in 24:20. If the dpxoire? are rulers 
of the Pharisees, then it is the Pharisees who taunt Jesus in 23:35.33 
3) The use of \a6s in 23:13 indicates that Luke wants to implicate the Jewish 
nation in bearing responsibility for the death of Jesus. There are various views as to 
the role of the Xa6s in the death of Jesus in Luke. J. Kodell concludes that 
Luke . . . does not deny the fact that the Jewish nation was guilty in the 
death of Jesus, but he presents the guilt as softened by ignorance, and does 
not in the least consider the Jewish people cursed or rejected. The lion's 
share of the blame falls on the Jewish leaders, carefully distinguished from 
the people as a whole. 3 4 
3 ZFitzmyer X-XX/V 1484 seems to ignore Luke's inclusion of the chief priests in 23:13 when he says 
that the rulers refer to "the elders, chief priests, and Scribes of 22:66." Since there is no mention of the 
elders in 22:66, but only the T6 irpeapvr^piov Toi> XaoO, one would expect that an accurate referent 
would be the ypauuaT^iy. 
3 3 C f . the parallels in Matthew 27:41, where "the chief priest, with the scribes and elders, mocked 
him," and Mark 15:31, where "the chief priests mocked him to one another with the scribes . . ." In both 
cases, the Sanhedrin is mocking Jesus. Luke's dpxovTes" may be shorthand for the Sanhedrin. Cf. also 
Luke 14:1 where Jesus went to dine at the house TQV dpx6vTwu [T&V] <frapi<mtui/. Luke 14:3 indicates 
aiat those invited to the house of this ruler of the Pharisees besides Jesus were vouxicol ical 4>apicraToi. 
Scribes are not mentioned in this context, but, as I observed, many of the leaders of the Pharisees were 
scribes. Scribes and Pharisees return to the Lukan vocabulary in 15:2 in the introduction to the three 
parables. Although it is difficult to press a reference to the scribes in 14:1, Luke may refer here to a 
member of the Sanhedrin. Ellis 193 supports this: "ruler, a Sanhedrin member who belonged to the 
Pharisees or a leader of the Pharisee party." (emphasis Ellis) I have already observed that B A G 113 
defines "lis" T&V dpx6vTG>v T O V fapioaiuv in Luke 14:1 as "a member of the Sanhedrin who was a 
Pharisee." 
3 4 Kodell 343. 
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Kodell finds it difficult to explain Luke 23:4-5 and 23:13 in view of his thesis. 
Rejecting the argument that there is a corruption in the text in 23:13, i.e. that "robs 
dpxoirra? Kal T6V \abv was substituted for the original Tofo? &pxovras rov Aaou,"35 
Kodell argues that Luke 23:4-5 and 23:13 must be taken together and explained in 
this way: 
Tradition told Luke that the people of Jerusalem were involved in the 
condemnation and death of Jesus (see Acts 2,23; 3,17; 1039; 13,27); but while 
affirming this in his Passion account, he plays down their culpability, still 
leaving the impression that the leaders bore most of the guilt. 3 6 
A number of exegetes do not consider the Xa6? as innocent of the death of Jesus 
as Kodell does. Concerning the role of the people in the trials of Jesus, Neyrey 
concludes that "in each case, Luke has suggested the broadest possible Jewish 
representation of the Jews in keeping with his interest in presenting Israel's formal 
rejection of God's prophet."37 The theme of rejection by Israel is foreshadowed in 
Luke 4 in the sermon at Nazareth and now finds fulfillment here in the trials of 
Jesus. Tyson confirms Neyrey's thesis in his analysis of the theme of acceptance and 
rejection of Jesus: 
But when we come to the scenes of Jesus' trial, death, and resurrection (Luke 
22:47-24:53), we find that, although Jesus is not without some popular 
support, the crowd as a whole is lined up with his opponents, who are led by 
the chief priests. With them, they insist before Pilate on Jesus' guilt (23:4-5, 
13-14), call for the release of Barabbas (23:18), call for Jesus' crucifixion 
(23:21,23), and stand around watching it (23:35)38 
Since I argued that the rejection of Jesus is part of Luke's christology, I support 
the position that the Xa6s are implicated in the death of Jesus along with the 
religious authorities. This makes Luke 23:13 a pivotal verse for Luke and climactic 
3 5 Kodell 332. 
^Kodell 333. 
3 7 Neyrey 81. 
^Tyson 34. Cf. also Tannehill 164-165; Sanders 66-68, 225-226. 
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in his portrayal of the opposition of Jesus. It is closely related to Luke 24:19-20, 
where Jesus' failure to live up to the lower expectations of the disciples and the 
people (Jesus as a prophet mighty i n deed and word before all the people irairrte 
T O O XaoO) causes disillusionment and allows the Xaosr to consider joining forces with 
the chief priests and rulers in their condemnation of Jesus that led to his crucifixion. 
Luke has purposely portrayed the people as rejecting Jesus because he does not meet 
their messianic expectations. Thus, both 23:13 and 24:19-20 serve as accurate 
summaries of the opposition of Jesus in his trials and after his resurrection. 
The referent throughout Luke 23:18-25 is the group that Pilate called together in 
23:13, the chief priests, rulers, and the people. Neyrey shows five places within the 
second trial of Jesus before Pilate where these Jewish religious leaders and crowds of 
23:13 consciously choose the death of Jesus, a unique Lukan accent.39 Luke has 
shaped the trials of Jesus so as to implicate these three groups in his death. The only 
other reference to the leaders (fipxoiTes') in the passion narrative is in 23:35 where 
they are distinguished from the Xa6?. Here the attitude of the rulers is still portrayed 
by Luke as hostile, but it is difficult to discern the attitude of the people to Jesus who 
are portrayed as observers. Luke sets the stage here for their reaction in 23:48: "And 
all the multitudes who assembled to see the sight, when they saw what had taken 
place, returned home beating their breasts." A separation between the rulers and 
the people is reinstated by Luke after they witnessed the crucifixion. Although the 
people were implicated in the death of Jesus, Luke is quick to demonstrate their 
sorrow at their crime. 4 0 
3 y Neyrey 83 writes: "Luke draws special attention to them as choosing: 
1. They choose Barabbas and reject Jesus (23:18). 
2. Their shouting prevails, choosing (alTodjievoi) Jesus to be crucified (23:23). 
3. Pilate gave sentence that their choice (at-rriua) be granted (23:24). 
4. He released Barabbas, whom they chose (^TOOVTO, 23:25a). 
5. And he handed Jesus over to their vrill ( T $ OcX-tyum airrflv, 23:25b)." (emphasis Neyrey) Cf. 
Tyson 34 quoted above. In his analysis of Xafc in the Jerusalem narrative, Kodell does not discuss this 
pericope. 
^ C f . Tannehill 165-166,197-198; Sanders 66-67, 228-229. 
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Who are the dpxovre? in Luke 24:20? 
This brings us back to the original question: Who are the dpxoi/Tes" in Luke 24:20, 
and why are they mentioned?41 The possibilities include the TrpeoPuTepoi, the 
ypamiaTcisr or even a synonym for the dpxiepels. In any case, it most likely refers to 
leaders of the Sanhedrin, as the evidence above suggests. Since the chief priests 
have been included within the verse, 4 2 the possibilities are reduced to the 
irpeoPuTcpot or the ypauuxrreis.43 The closest referent to Luke 24:20 is the group called 
together by Pilate in 23:13 (TOUST apxtepeis1 Kal T O U ? dpxovTesr Kal T6V Xa6i/), and the 
rulers who are mocking Jesus at the cross in 23:35 (ol dpxoire?). The reader of Luke 
would have observed how carefully the evangelist has constructed the four trial 
scenes of Jesus so as to pinpoint those responsible for his death. Throughout the 
trials, the chief priests and scribes (later called leaders) gather the support of the 
people, condemning Jesus to death and calling for his crucifixion. Thus, it seems 
reasonable to conclude that the dpxoi/Tesr in 24:20 are ypau.u.aTeis, who, I have argued, 
arefopuratoi.44 
Matthew confirms this in 27:62 by referring to ol dpxiepelsr Kal ol 4>aptaaIoi 
4 1 With reference to dpxwv in Luke 18:18, Fitzmyer X-XXJV 1198 offers a helpful hermeneutical 
principle in determining the referent for opxuu: "Its [archon] specific sense in Palestinian (or other) 
society can only be gained by the context." Tannehill 280 concludes they are "Jewish leaders in 
Jerusalem;" Sanders 229-230 states that "Luke has consistently used 'rulers' throughout his Gospel to 
mean the Jerusalem rulers (cf. 23.13,35), and their connection here with the 'chief priests/ as well as 
their being called 'our rulers,' show that Luke means the Jewish rulers." (emphasis Sanders) 
4 2 C f . Schrenk's comments above that dpxovTCS" usually refers to chief priests, but is unusual here in 
connection with dpxiepcts'. The context argues against a consideration of the Hpxomes as dpxiepets-. 
4 3 Carroll 605 opts for the irpcof frrcpoi. 
^Htzmyer's principle (see 139 n. 41) applied to dpxw in Luke-Acts supports this assertion. In 
Luke 8:41,the referent is difficult to determine; in Luke 14:1, a Pharisee is called a leader; in Luke 18:18, 
the closest referent is the Pharisees in 17:20, reinforced by the parable of the Pharisee and publican in 
18:9-14; and in Luke 23:1335 and 24:20,1 argued that the leaders are Pharisaical scribes. The two 
references in Acts pertinent to this discussion offer no serious difficulties. In 3:17, the referent seems to 
be the religious leaders in Jerusalem. In 4:1-8, Luke describes a meeting of the Sanhedrin. In 4:1 he 
refers to representatives of the temple authorities, i.e. ol Upels Kal 6 orpaTTryos TO0 UpoO Kal ol 
2a88owcaXot; in 4:5 to the Sanhedrin, ai)T&v Tois &px<>v™s Kat -rote -npeofLvrtpovs icat *roi>? 
ypawaT&s. The antecedent for airrtSv in 4:5 is the group in 4:1, especially since Trpcaptrrtpovs' and 
ypa\i\Lar€ls use the article. E . Haenchen, The Acts of the Apostles (Philadelphia: The Westminster 
Press, 1971) 215 takes this as a reference to the 4pxt€pcXsr since the irpeaptiTcpoi and the ypa\L\Lar€ls 
(the Pharisees) are also listed here as the other two parties making up the Sanhedrin. The context in 
4:1-8 suggests the referent for dpxovTc? is dpxi^ pcts'. Also Jeremias, Jerusalem 197. 
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within the Jerusalem narrative who appear before Pilate after Jesus' death to urge 
him to seal the tomb. Matthew has no difficult y associating the Pharisees with the 
chief priests in connection with the death of Jesus, although he is more apt to 
associate the chief priests with the elders (Matthew 27:13/12,20) or the scribes and the 
elders (27:41 ) . 4 5 Luke could simply be referring in 24:20 to the other leaders of the 
Sanhedrin besides the chief priests, but it appears as if the evangelist wants the 
reader to make a more specific association. J / these rulers are Pharisaical scribes, the 
reader could conclude that the Emmaus disciples considered the chief priests, Jesus' 
opposition in Jerusalem, and the Pharisaical scribes, Jesus' opposition outside of 
Jerusalem, to be responsible for his death. 
This conclusion does not necessarily contradict Tyson's assertion that "the 
Pharisees disappear as Jesus approaches Jerusalem and are totally absent from the 
scenes that describe his arrest, trial, and crucifixion."46 Luke may very well be 
preparing the reader to view the Pharisees in a more favorable light since they will 
be treated favorably by him in Acts. As Tyson himself says: "the description of 
Pharisees in Acts can best be described as positive."47 The reader, however, is very 
much aware of the opposition the Pharisees gave to Jesus during his ministry 
outside Jerusalem. It would be unreasonable not to include their accusations against 
Jesus in the overall plot against him, especially since so much time is devoted to 
their interaction with him during Jesus' ministry. For Luke, it is not helpful to 
accuse them by name, since they will be significant to the emerging Christian 
community in Acts. However, in keeping with Luke's methodology of forcing the 
reader to read back into the Gospel for clues to the motifs he brings to completion in 
Luke 24, the evangelist must include the Pharisaical opposition to Jesus in the 
4 5 Cf. Mark 15:1, which gives a broad description of "chief priests, with the elders and scribes," but 
goes on in 15:3,10,11 to use only the "chief priests" as representative of Jesus' opposition. In 15:31, he 
includes the scribes with the chief priests. These observations in Mark are consistent with my findings 
in Luke. Cf. Carroll 605-606. 
4 6Tyson72. 
4 7 Tyson 71-72. See 64-72 for a complete analysis of the Pharisees in Luke-Acts. 
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overall opposition of the Jewish religious authorities represented by the Sanhedrin. 
The reason for this will be forthcoming in the next two chapters when the charges 
against Jesus will be evaluated in the context of Jesus* teaching and table-fellowship 
during his ministry outside Jerusalem.48 
The Judgment of Death — irapa&CSuiu 
The second step in determining the christological perspective of the Jerusalem 
authorities is to identify the charges the opponents of Jesus brought against him that 
led to his death. Luke 24:20 necessitates such a decision since it reads: onto? T C 
iraplScDicav ainov ol dpxiepet? ical ol Apxoi/Tcs finwv els Kptu\a 6avdTou Kat 
£<rraup<oaai/ aur6i>. tcp£u\a suggests a judicial setting in which a sentence of 
condemnation is being handed down on the basis of the decision of a court.4 9 In 
any judicial decision, charges are made. In the trial of Jesus, it is critical to 
determine the charges against Jesus. 
Trap^ SciMcav also suggests a judicial setting, especially when one traces its use in 
Luke's Gospel. An analysis of irapaotSwua helps establish a relationship between the 
death of Jesus and the table fellowship matrix. This is especially significant since 
irapaStScopx became a technical term in eucharistic liturgies because of Paul's use of it 
in 1 Corinthians 11:23 (napcSCScTo- a passive that suggests the agency of God). 5 0 The 
context of the Last Supper was the betrayal of Jesus into the hands of sinful men, a 
fact that confronted the disciples on their walk to Emmaus and caused their sorrow. 
The betrayal of Jesus in the context of the meal in Luke 22 will soon become the 
4 8 Cf. W. R. Farmer, Jesus and the Gospel (Philadelphia: Fortress Press, 1982) 36-48 on the 
teaching of Jesus against the Pharisees in the context of table fellowship. 
4 9 C f . BAG 451 who classify Luke 24:20 under the category of "judicial verdict... mostly in an 
unfavorable sense, of the sentence of condemnation, also of the condemnation and subsequent 
punishment itself . . . death sentence:' (emphasis BAG) Cf. also F. Biachsel, Kptun, TDNT III 942 n. 5. 
5 0 Cf. Jeremias 112-113 on 1 Corinthians 11:23 in the section "The development of a Christian 
liturgical language:" "The following 'in the night when he was delivered up' is also liturgical, for it is 
not a mere chronological statement. The verb •delivered up', used absolutely, refers to an action of God; 
the passive is thus a circumlocution for the divine name, as in Rom. 4.25. We are to understand it as 'on 
the night when God delivered him up*, and we cannot fail to hear the echo of Isaiah 53." (emphasis 
Jeremias) 
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basis for their hope in the context of the new meai they wili eat with Jesus at 
Emmaus in Luke 24. The betrayal of Jesus and the meal of Jesus are inextricably 
entwined. 
The following references in Luke's Gospel are significant to my investigation of 
the death of Jesus in relationship to the table fellowship matrix and the charges 
against Jesus that led to his death. 
Luke 9:44 - In the second Lukan passion prediction, Jesus states that "the Son of 
man is to be delivered (Trapa8l8oa0at) into the hands of men." This is a reference to 
arrest and trial in Luke 22-23. The passive voice of this present infinitive suggests 
that Jesus is being delivered up according to the plan of God. 5 1 This is in keeping 
with Luke's theology of the death of Jesus. The referent for el? x ^ p a ? dvepc/man/ is 
uncertain. 
Luke 18:32 — In the third Lukan passion prediction, *rrapa8t8a>ui is also used in the 
passive: TrapaSo&fjaeTai y a p Tots' IQveoiv. This is a much fuller prediction that 
mentions Jerusalem as the city of destiny, the fulfillment of scripture, the various 
sufferings that will go along with the betrayal (mocked, shamefully treated, spit 
upon, scourged, killed), and the resurrection. The passive voice is again in force. 
Luke replaces el? x^P 0 1? dvOpc&TTwv with T O I ? £0i>eau/ , suggesting the involvement of 
Pilate and the Roman authorities. This is a direct reference to the trials of Jesus and 
the charges that are evaluated by Pilate in connection with Jesus' arrest. Only Luke 
has two trials before Pilate. The relationship5between Pilate, Herod, and the Jewish 
religious leaders are significant in determining the charges against Jesus. 
Luke 20:20 - The context is the plot of the scribes and chief priests to arrest Jesus "so 
as to deliver him up (TrapaSoOvai) to the authority and jurisdiction of the governor." 
5 1 Cf. Marshall 394. 
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Luke has now moved from a general reference in 18:32 (TOI<T IBveoiv) to a specific 
reference in 20:20 ( T O O fiycuoi/os). The presence of the scribes and chief priests 
foreshadows Luke 24:20. Luke uses a result clause (&rr€ with the infinitive 
TrapaSoOvai) to express the intentions of the religious authorities. The absence of the 
passive here shows how the scribes and chief priests have become active participants 
in the plan of God, acting on his behalf in seeking Jesus' death. 
Luke 21:12,16 - irapaotSo i^i is used here to foreshadow the persecution of the apostles 
as the Christian church emerges in Acts. This is the first suggestion we have seen 
that the trials of Jesus are proleptic of the trials of his disciples. The Emmaus 
disciples are unaware that their recitation of Jesus* deliverance into the hands of the 
chief priest and rulers foreshadows their own deliverance.52 
Luke 22:4,6 - All the references in Luke 22 that speak of Jesus' betrayal are centered 
in the plot of Judas and the Jewish religious authorities. The first two references to 
betrayal in Luke 22 refer specifically to Judas' plotting with the chief priests and 
captains because Satan has entered into him (22:3). 
Luke 72*21,72 — rapa8t8a)u.t is used twice by Luke in these two verses, occurring 
within the context of the Supper itself, coming right after the "words of 
interpretation"53 in Luke 22:20: "This is my body . . . This cup which is poured out 
for you is the new covenant in my blood." Jesus announces here his knowledge of 
the betrayal to the apostles. There are a number of significant themes in Luke 22:21-
22 that are related to my investigation: 
1) The betrayal of Jesus has now been reduced to the person of Judas. The plot 
of chief priests, scribes, captains, and Satan in 22:1-6 have been located in the person 
5 2 C f . Neyrey 87-88 on Luke 21:12-15 as programmatic for the narrative in Acts: "What binds Jesus' 
trials with the trials of the Church in Acts is not just the conscious fulfillment of Jesus' prophecies in 
Acts. In Luke's Gospel, Jesus himself is the archetype and model of the Church's experience, and so the 
essential items of the prediction arc dramatized in Jesus' own story." 
5 3Jeremias, Eucharistic 164. 
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of Judas. Judas is an important person in Luke, especially since he gives the fullest 
account of Judas' role of betrayal.54 
2) Jesus' knowledge of the preordained necessity of his death is indicated by his 
words in 22:22: 6 T I 6 ulos* \ik\> T O U dv^ pc&TTOu K C L T & T6 cbpiauivw TTOpefeTai. The use 
of TTopeuoum is a Lukan favorite, referring to Jesus' journey to Jerusalem, the city of 
his destiny.55 Luke's use of T6 <bpio\Ll\>ov suggests the preordained plan of God for 
Jesus, especially from his use of this word in Luke-Acts.5 6 
3) Luke 22:21-23 contains the "characteristic elements of a farewell speech."57 
Within the table fellowship matrix, the genre of farewell speech is significant.58 
Luke 22:48 — Luke 22:48 marks the actual deliverance of Jesus into the hands of his 
enemies. The betrayer now meets the betrayed. The betrayal is by means of a kiss. 
The confrontation is like that between God and Satan. Tyson observes that for Luke, 
"Judas'... role in Luke 22 is that of isolating Jesus from the crowd . . . of driving a 
wedge between the crowd and Jesus."59 Luke's use of i\yyioev in 22:47 points again 
to Jesus' preordained destiny as it is connected with the Last Supper. 
Luke 23:25 - Luke uses irapa8l8o>u.i from 22:4 to 23:25 to provide the framework for 
the passion narrative. The narrative that began in 22:4, with the plot of Judas to 
5 4 C f . Neyrey 20: The story of Judas serves several functions: (a) as agent of Satan (22:3), Judas 
indicates that the forces of evil rose up against God's Holy One, indirectly attesting to Jesus' closeness 
to God and his innocent suffering; (b) his role is the fulfillment of Scripture (Acts 1:16); thus his 
treachery is not outside God's knowledge or control; (c) Judas functions as a foil to Peter and to the 
faithful followers of Jesus." 
5 5 See above 24-25 and Fitzmyer's observations on iropcdonai in connection with Luke 13:33. See 
Fitzmyer /-/X 166 on 22:22 and Tropcdojiat. 
^ C f . Fitzmyer X-XXIV 1410: "Luke writes kata to horismenon, lit. 'according to that (which has 
been) determined,' i.e. by God (theological passive . . . ) . For the Lukan use of horizein, see Acts 2:23; 
10:42; 11:29; 17:2631. In four of these passages the reference is to God's will. With this phrase Luke 
has related the betrayal of Jesus by Judas to the Father's plan of salvation-history. This plan provides 
the background for the necessity of Jesus' suffering and death. Recall 13:33." Cf. also Neyrey 18. 
5 7 Neyrey 17-18 who gives a detailed analysis of these elements as they relate to Luke 22:21-23. 
5 8 See below 239-242 on Luke 22 as a farewell speech. 
5 9 Tyson 121. 
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deliver (TrapaSoOvai) Jesus to the chief priests and captains, concludes with the trial of 
Jesus in 23:25 when Pilate delivers Jesus over to the will of the chief priests, the 
rulers, and the people (rbv 8e ' I T J O O U V -rrap^ScoKCW T $ 8e\r|U<rn auTfiv). 6 0 The next 
step is death by crucifixion. Luke 23:25 is the culmination of the betrayal that was 
anticipated in 9:44,18:32,20:20, and 22:4,6,21,22, and partially realized in 22:48. The 
referent in Luke 24:20, therefore, is to all these passages that find their completion in 
23:25. The phrase T $ 66Xf|U.aTi auT<3v is a significant Lukan phrase since it fully 
implicates the chief priests, the rulers, and the people mentioned in 23:13. It serves 
as the final indictment of Israel in the death of Jesus.61 
Luke 24:7 — The two occurrences of Trapa8t8a>u.i in Luke 24 mark it not only as a 
significant passion word, but also as part of the passion formula that will be used of 
Jesus in Acts 3:13, a programmatic text for the proclamation of the kerygma in 
Luke's second volume, and for the deliverance of the apostles into the hands of 
their persecutors in Acts 8:3;12:4; 21:11; 22:4; 27:1; 28:17. As the first of three passion 
statements in the final chapter of the Gospel, Luke 24:7 occurs within the story of the 
empty tomb. The angels call the women to "remember (uvrVx0nTe) how he told you 
while he was still in Galilee" (24:6). The reader, like the women, is encouraged to 
recall what Jesus said in Galilee in the first passion prediction in Luke 9:22, for the 
angels ask the women to remember "that the Son of man must be delivered into the 
hands of sinful men" (T6V ulov T O O di>8pc&TTou 8TL Set Trapa8o0fjvai el? x&WS 
d^pdSiTwv du.apTo>Xwv). The reader might also remember Luke 9:44 and 18:32, those 
passion statements that speak of Jesus' deliverance into the hands of his enemies. 
Thus, the betrayal of Jesus, i.e. his death and the charges that led to his death, is 
recalled by the reader as he confronts Luke 24:7. 
^See above 122-125 on 23:13-15,18-25. 
6 1 Sanders 81 concludes on the Jews in Luke-Acts: "By the end of Acts the Jews have become what 
they from the first were; for what Jesus, Stephen, Peter and Paul say about the Jews - about their 
intransigent opposition to the purposes of God, about their hostility toward Jesus and the gospel, about 
their murder of Jesus - is what Luke understands the Jewish people to be in their essence." (emphasis 
Sanders) 
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The Emmaus disciples in 24:20 will use the same language as the two angels in 
24:7: Jesus was delivered (Trapa8t8o)ux) and crucified (aTaup6a)). The reader of 24:20 will 
not only return to the previous pericope and observe the same language, but he will 
also observe it throughout Luke's Gospel as passion language, confirming the 
methodological approach of Luke that calls for the reader to read back into the 
Gospel from the perspective of the final chapter. 
Conclusions on Trapa6t6(i>u.i 
There are a number of conclusions to be drawn from my observations about 
irapaSl8a)p.L. 
1) It is part of the vocabulary of the passion, and could even be considered a 
technical term for Jesus' betrayal, suffering, and death.62 Luke uses it in his passion 
predictions (9:44; 18:32), in the plots of the Jewish religious authorities and Judas to 
put Jesus to death (20:20; 22:4,6), in predictions of the disciples "passion" in the 
church (21:12,16), in Jesus' recognition of his destiny during the Last Supper (22:21-
22), in the actual entrance into the passion with Jesus' arrest (22:48) and his 
crucifixion (23:25), and in reflections about what was prophesied and what took 
place in Jesus' passion (24:7,20). A simple "remembrance" of Luke's use of 
TrapaStckoui would recall for the reader the passion of Jesus and the charges that were 
filed against him leading to his passion. 
2) The use of the passive voice in Luke 9:44; 18:32; 21:16; and 24:7 suggests the 
agency of God who is ultimately responsible for delivering Jesus to his death 
according to his preordained plan of salvation (cf. also Luke 22:21-22). The necessity 
of Jesus' death may be seen in the passion predictions themselves (by Luke's use of 
8ei), but the necessity of Jesus' death according to God's plan is a major Lukan 
perspective on the death of Jesus. 
3) Luke first narrows the agent of betrayal from "the hands of men" (9:44) to 
6 2 See above 128 n. 50 on I Corinthians 11:23 and the Jeremias citation. 
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"the Gentiles" (18:32) to "the scribes and chief priests" (20:20) to "Judas" who has 
been entered by "Satan" (22:4,6,48), and then he broadens the responsibility to 
implicate all of Israel, "the chief priests and the rulers and the people" (23:25). Jews, 
Gentiles, and Satan are all responsible for Jesus' death i n accordance the way 
determined by God (22:22). 
4) The methodology of reading back into the Gospel f rom the perspective of 
Luke 24 is suggested by Luke's use of Trapa8lckou,i in 24:7 and 20. Such a reading of 
Luke wi l l acquaint the reader wi th the reasons for Jesus' death. 
IX. Lukan Meals and Meal Metaphors - The Galilean Ministry 
My investigation has thus far identified the opposition of Jesus that delivered 
him up to death on the basis of certain charges drawn up within a judicial setting. 
The next step is to determine the exact nature of those charges. The following two 
chapters will argue that Jesus' table fellowship is one of the reasons he is put to 
death by the chief priests, his antagonists in Jerusalem, and the Pharisees (the rulers 
in 24:20), his antagonists outside Jerusalem. This thesis was first suggested by Robert 
Karris in his book Luke: Artist and Theologian.1 Karris' study is important for 
this chapter on Lukan meals, although I will accent different aspects of Luke's table 
fellowship matrix, particularly as they relate to the Emmaus meal in Luke 24 and 
the eschatological dimension of the table fellowship.2 
One of the goals of this thesis is to analyze the table fellowship of Luke, not the 
theme of food. Although table fellowship is a category under Luke's food motif, it is 
not synonymous with it. Karris has compiled a list of all the references to food in 
Luke's Gospel, a topic that deserves an entire thesis.3 His awareness of the deep 
structure of the food motif must be brought to bear upon this thesis. Table 
fellowship is just one expression of Luke's sensitivity to the role of food as a means 
of communicating God's faithfulness to his creation. But the table fellowship 
matrix must not be restricted to what is expressed around a table. Much of the 
teaching of Jesus includes table metaphors that reflect his view of table fellowship 
and the eschatological kingdom.4 In my discussion of the table fellowship matrix, 
1 See Karris 47-78. In his chapter 'The Theme of Food" he 47 states: "My major point in this 
chapter is that in Luke's Gospel Jesus got himself crucified by the way he ate." Cf. also Dunn, Unity 
97-98 on Jesus' opposition to the Pharisaical interpretation of the law and purity ritual. He 98 notes: 
"Of course, the openness of his table-fellowship to the ritually unclean had the same effect - hence 
the fierceness of the Pharisaic opposition to Jesus." 
2 See Bosen 78-108. 
3 See Karris 48-52 for an exhaustive list of the food imagery in Luke. Cf. also Flender 81 on Luke's 
table settings. 
4 Q . E. Lohmeyer, Lord of the Temple (Edinburgh and London: Oliver and Boyd, 1961) 79-80: "The 
gospel of the Kingdom is so full of sayings concerning meals, eating and drinking, hungering and 
thirsting, that there is not one element of it which is not expressed somewhere in terms of a meal-
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some Lukan references to food will be considered, especially as he uses them to 
illustrate the eschatological fellowship. These references to food are part of the 
teaching of Jesus and serve as illustrations within his teaching.5 
From the perspective of Luke 24, the table fellowship of Jesus consists primarily 
in his teaching at the table, much of which involves table metaphors. The actual 
eating itself, particularly those with whom Jesus eats, is also a form of teaching.6 
Neither the teaching nor the eating is of greater importance than the other; both 
must be considered together as one and the same activity. When one sits down at a 
table with friends, one talks and one eats; both activities are integral to table 
fellowship.7 Table fellowship reveals something about the participants in that 
fellowship, particularly the host at the table. The table fellowship of Jesus reveals 
something about who he is, therefore it has a direct relationship to Lukan 
christology. As Karris has also pointed out, table fellowship has something to do 
metaphor. The blessing of this Gospel message, the challenge, the commandments, the promise, all are 
comprehended in this meal context and in the corresponding custom . . . This meal is both metaphor and 
reality, both parable and event; it reveals in the word what the act adumbrates, and sets forth in the 
act what the word by implication promises. Here we have the centre, around which all Jesus' words 
and work revolve and in virtue of which they have unity. The meal takes place here and now, and yet 
remains in the nature of an eschatological message. The mystery of the meal explains the present and 
uncovers the coming fulfillment. In it there is brought together and interwoven all that the existence 
and the coming of the Kingdom of God involve." (emphasis Lohmeyer) 
5 Cf. Karris 47 on food as a deep structure in Luke's Gospel. Cf. also P. Minear, Commands of 
Christ: Authority and Implications (Nashville: Abingdon Press, 1972) 180 who states that for Luke 
"table fellowship as interpreted by table talk constituted the gospel;" and Dunn, Unity 162: "We must 
note also the eschatological significance of Jesus' fellowship meals. That is, we must set Jesus' practice 
of table-fellowship within the context of his prodamation." (emphasis Dunn) 
6 Cf. Feeley-Harnik 167: "Jesus repeatedly emphasizes the difficulty of explaining his gospel in 
words, and indeed, most of the time his disciples do not understand what he is saying until he finally 
speaks to them in food." 
7 The unique character of this juxtaposition of teaching and eating was suggested by the classic 
liturgical formulation of word and sacrament. Both Karris 71-72 n. 7 and Neyrey 11 quote from 
anthropologist Feeley-Harnik's seminal study on food and teaching in the OT and NT. Neyrey's 11 
synthesizes Feeley-Harnik's observations into his analysis of Luke 22:14-38: "These statements rest on 
the basic principle: as God gives food to the covenant people, so God gives Torah-instruction to them. 
Bread/food are a dear and unmistakable symbol of Torah-instruction . . . Food and instruction are 
interchangeable symbols, replicating each other. In other words, a meal is a perfect setting for 
teaching, as Wisdom in the Old Testament or symposia in Greek literature indicate." (emphasis 
Neyrey) See Smith 614-17 and Bosen 87 for a discussion of the Greek symposium tradition in Luke's 
Gospel as a precedent for Jesus' teaching at the table, his "table talk." This thesis will view teaching 
in Luke's table fellowship more from the perspective of Jewish food symbolism than from the Greek 
symposium. 
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with Jesus' death, a position that connects it with the eschatological kingdom and 
gives rise to the title of this thesis. A n investigation of Jesus' table fellowship in 
Luke's Gospel provides enough material for a whoJe separate thesis apart from my 
analysis of Luke 24,8 but it is wi th the significance of this matrix that I am 
concerned, and the first thing to consider is teaching at the table. 
1. Luke 5:27-39? ~ The Feast with Levi the Tax Collector 
The feast wi th Levi the tax collector is the first meal in Luke's Gospel and is 
programmatic for all other meals, introducing the major themes that wi l l be 
associated wi th Luke's table fellowship matrix. 1 0 The community invited to share 
in the table fellowship of Jesus is made up of the outcasts of society, the tax collectors 
and sinners. 1 1 These sinners receive the blessings of the kingdom of God because 
they are poor, as Luke's first beatitude announces in 6:20, "Blessed are you poor, for 
yours is the kingdom of God." In his Lukan theology of poverty, John Navone 
describes the poor: 
5 A number of studies focus specifically on Lukan meals. Cf. Davis' redactional critical study on 
Lukan messianic banquet motif of the "shared meal," whose insights for this thesis are invaluable, 
although he does not interpret Lukan meals from the perspective of the meal at Emmaus; Wanke 
Eucharistieverstandnis; Smith, 'Table Fellowship As A Literary Motif in the Gospel of Luke" 613-
638; Guillaume 139-144 who divides Lukan meals into four categories: 1) meals with sinners (5:29-30,33-
35); 2) meals with Pharisees (7:36-50; 11:37); 3) meals with friends (10:3&42); and 4) the multiplication 
of loaves (9:12-17); Bosen, Jesusmahl 78-108; Dillon 202; and Esler 71-109 who concentrates exclusively 
on Acts, taking a look at the table fellowship between Jews and Gentiles from both a social science and 
theological perspective. Like Feeley-Harnik, Esler 73-76 discusses Jewish purity laws in light of the 
views of anthropologists Mary Douglas and Edmund Leach. He 72 states his purpose: "The result of 
this analysis will be to show that a theme [table fellowship! which most writers on Luke regard as a 
minor one of mainly theological interest, actually has an all-important social significance as the 
central arch in the symbolic universe which Luke creates to legitimate the sectarian separation of his 
community from Judaism." 
9 See Guillaume 140-141, 150-151, and Wanke Eucharistieverstandnis 54-56 on Luke 5:29-30,33-35 
m the context of Lukan table fellowship. 
1 0 C f . Tannehill 103-139 in his chapter "Jesus' Ministry to the Oppressed and Excluded:" "Beginning 
in 5:17 the narrator demonstrates special interest in Jesus as the prodaimer of the release of sins by 
taking a diverse group of stories related to this theme and artfully connecting them, even though they 
are separated by other material." Many of these pericopes also form the table fellowship matrix. 
1 1 Cf. J. Navone, "The Lucan Banquet Community," The Bible Today 51 (December 1970) 155-161. 
Dillon 245-246 describes the "suggestive combination of forgiveness and houseguest relationship with 
the lowly . . ." (emphasis Dillon) Cf. also Sanders 132-134 on toll collectors and sinners. 
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The tax-gatherers, the Gentiles and the sinners like Mary Magdalen, who 
could purchase a costly ointment for Jesus, were not economically poor. 
And yet they were poor in the sense that they recognized their poverty 
before God; they were receptive of His Messiah, of His salvation, of the 
forgiveness of their sins. And for all these divine benefits repayment was 
impossible." 1 2 
This table fellowship wi th sinners characterized the essence of Jesus' whole 
ministry, and was at the center of his controversy with the religious establishment, 
particularly the Pharisees. As Navone continues to say about Luke's theology of 
poverty: 
. . . in Luke's theology, the poor were all those whom the religious leaders of 
Israel at the time of Christ considered, for one reason or another, as 
hopelessly excluded from the kingdom of God. They were the marginal 
men living on the fringes of Jewish society precisely because they deviated 
from the religious ideals of the Pharisees. Luke shows that social and 
economic poverty actually fostered the receptivity requisite for the 
acceptance of the Messiah. 1 3 
The question of who was and who was not a sinner was a major one in 
Jerusalem society at that time. Both Jeremias in Jerusalem in the Time of Jesus and 
Feeley-Harnik in The Lord's Table: Eucharist and Passover in Early Christianity 
give a detailed description of those considered to be ethnically pure Israelites 
according to lines of descent, based on the genealogies of Ezra, Nehemiah, and the 
Chronicles. The purpose of this was to determine who was worthy to engage in 
table fellowship wi th them. Anyone not worthy of commensalism was considered a 
sinner, and the categories of sinner were long and detailed. Feeley-Harnik 
summarizes it in this way: 
Despite the concern wi th descent, however, there were many categories of 
people in Jewish society who deliberately, by nature, or through ignorance 
did not conform to the ideal of the law. In addition to Jews of mixed or 
1 2 J . Navone, 'The Parable of the Banquet," The Bible Today 14 (November 1964) 927. See also J. 
Jeremias, New Testament Theology: The Proclamation of Jesus (New York: Scribner's, 1971) 108-121 on 
the poor in the Gospels; Tannehill 64-65,127-132 on the poor in Luke; and below 194 n. 82. 
1 3 Navone, "The Parable of the Banquet" 928. 
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illegitimate origin, these included the 'sinners/ the members of despised 
trades such as tax collectors, herdsman, peddlers, or tanners, the physically 
deformed, the am ha-arez or mass of the population, Samaritans, and, to a 
certain extent, women. Sinners were comparable to gentiles in their lack of 
observance of the the law, as Paul suggests when he speaks of 'we . . . who 
are Jews by birth, not Gentile sinners' (Galatians 2:14).14 
The feast wi th Levi the tax collector takes place in this society and embraces all these 
themes. This sets the stage for my interpretation of Luke's table fellowship matrix. 
Luke 5 and 7 wi l l be discussed first as an example of table fellowship and then 
compared wi th the meal at Emmaus. 
a. Table Fellowship 
The first Lukan meal contains two sections: 1) the activity of Jesus where he calls 
Levi and eats wi th him; and 2) the teaching of Jesus in the parables about fasting and 
table fellowship. It functions literarily within Luke's Gospel as an introduction to 
the whole table fellowship matrix of Luke. The step-parallelism of Luke 1-2 
concerning John the Baptist and Jesus is continued here, and wi l l be completed in 
Luke 7:18-35. 
Luke has shaped his material in a number of ways to highlight the table 
fellowship of Jesus wi th sinners and to reflect this equation between the table 
fellowship of Jesus and the messianic New Age that comes wi th Jesus. 
1) Among the Synoptists (cf. Matthew 9:9-17; Mark 2:14-22), only Luke 
introduces this second controversy with the Pharisees by using the expression Kal 
U.6T& TaOra, a clear connection with the preceding material, particularly the 
immediate context of Luke 5:17-26 in the cure of a paralyzed man, the first 
controversy wi th the Pharisees.15 Marshall describes the connection in this way: "A 
1 4 Feeley-Harnik 42. See her discussion of the whole issue 40-54. See also Jeremias, Jerusalem 269-
380 in "Part Four: The Maintenance of Racial Purity;" Esler 78-80 on the pagan evidence supporting the 
Jewish refusal to table fellowship with Gentiles, 80-84 on the Jewish sources, and 89-93 on the table 
fellowship in Mark and Matthew (Mark supports table fellowship between Jews and Gentiles; 
Matthew is more reluctant). 
1 5 C f . Carroll 607-612 on "Pharisees and Plot Development in the Gospel" [Luke]. 
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story in which the authority of Jesus to forgive sins has been demonstrated is 
fittingly followed by the present narrative in which he is shown welcoming sinners 
and (it is implied) bestowing upon them a forgiveness expressed symbolically in 
fellowship at table." 1 6 
2) Luke alone uses the phrase Tehhvr\u 6i>6^<m ACVLV to describe Levi, 
emphasizing his character as tax collector, (i.e. sinner), and Jesus' meal with Levi as 
a meal wi th sinners. 
3 ) Only Luke says that Levi left everything behind (KQTGLXLTTI&I/), reflecting Luke's 
theme that the proper use of possessions is to be rich towards God by recognizing 
one's poverty before God. The rich young man in Luke 18:18-30 illustrates the same 
point, a pericope that ends in 18:30 with the eschatological promise of eternal life in 
the age to come. 1 7 
4) Only Luke says that Levi gave a great reception (titol^aev Boyf\v 
\Leyd\T\v) for Jesus himself (aim?), whereas Matthew and Mark use participial 
phrases to indicate that "as he sat at table in the house, behold, many tax collectors 
and sinners came and sat down wi th Jesus and his disciples" (Matthew 9:10). 
Luke's language emphasizes the character of this meal as a 8oxr> \iey6\T\v, 
reflecting the table fellowship language of Luke, e.g. 14:13 (8oxf|»>); 14:16 (8CLTTVOI> 
V&ya); and 22:12 (dvdyaioi/ uiya). 
5) "Luke remodels the text to indicate clearly that it was Levi who acted as host 
to Jesus."18 Therefore it is a gross sinner, a tax collector, who sets the table for Jesus. 
6) Luke does not use sinners (Au.apTG>\oQ, as do Matthew and Mark, but says: ical 
1 6 C f . Marshall 217. Forgiveness through table fellowship will be a major emphasis in this thesis. 
Cf. Dunn, Unity 162: "For the oriental, table-fellowship was a guarantee of peace, trust, brotherhood; 
it meant in a very real sense a sharing of one's life. Thus, table-fellowship with tax collector and 
sinner was Jesus' way of prodaiming God's salvation and assurance of forgiveness;" and Tannehill 104-
105, and 112-114 on 5:17-32 as a quest story. 
1 7 C f . Marshall 219 who interprets this "leaving behind" as one that "stresses his (Levi's] decisive 
break with his old life (aorist participle) followed by his continuing life of discipleship (imperfect 
indicative)." 
1 8Marshall 219. 
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8xXo? TToXu? TCXWWSV ical dXXaw dl f|crotv U.CT' axrr&v KaTaKet^ evoi. The Pharisees 
clearly regard the company as sinners (5:30). 
7) Luke describes the religious leaders who witnessed this table fellowship of 
Jesus with sinners as ol fcapiacttoi Kal ol ypa\L\Larels au-rfiv.19 Matthew has only 
Pharisees; Mark has the scribes of the Pharisees. Only Luke says they were 
grumbling (£y6yyuCoi>),20 linking this meal with the parables of Luke 15: 'Haav 8k 
aurtp tyyl(ovTts Tidmes ol TeXfivai Kal ol A a^pTwXol aKofeiv afrroO. Kal 
SieydyyuCov ot TC $apiaatoi Kal ol ypa^jiaTets" \£yovres 6TI 6bro$ 
au-apTtoXous TrpoaS^x^TaL Kal oweaQUi auTois (15:1-2). Luke's use of scribes (i.e. the 
lawyers) and yoyyuCw may imply that the complaint is about his disciples eating 
wi th such unclean people. 2 1 
8) A l l three evangelists quote the Pharisees and/or scribes as addressing Jesus' 
disciples about eating habits. Only Luke speaks of the drinking habits of Jesus and 
his disciples: "Why do you [disciples and Jesus] eat and drink (koQlere and -nivere) 
with tax collectors and sinners." Matthew and Mark refer to Jesus' eating habits, 
not the disciples', e.g. "Why does your teacher (SiSdoxaXos-) eat wi th tax collectors 
and sinners?" (Matthew 9:11) Luke's use of the plural and the address to the 
disciples may reflect a criticism of the customs of the early church. 2 2 The use of 
both toQUre and TTLI^TC gives Levi's meal the character of a feast, a fuller description 
of the table fellowship of Jesus. 
9) Only Luke has els' \ierdvoiav in 5:32, a word that is characteristic of his Gospel. 
Matthew uses \Lerdvoia and \ieTavotu seven times (3:2,8,11; 4:17; 11:20,21; 12:41) and 
Mark three times (1:4,15; 6:12). Luke uses it fourteen times (3:3,8; 5:32; 10:13; 11:32; 
1 9 See Tannehill 171,173-174, and Sanders 89-91,171-172,207 on the Pharisees in Luke 5. 
2 0 Cf. Thayer 120 on yoyytiCw: "to murmur, mutter, grumble, say anything in a low tone." 
2 1 It also connects it with the meal with Zacchaeus in Luke 19:7: Kal Itevres trdvres 
8i£y4yyu£ov Uyovres 8TI ITapd djiapTa>Xi? dvSpl etofiXeev KdTaXOaai. 
^ C f . Schweizer, Luke 111: "In Luke when the disciples are asked why 'they' eat and drink with 
tax collectors and sinners... Luke probably is already thinking of the Lord's Supper celebrated by the 
community." 
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13:3,5; 15:7 (twice),10; 16:30; 17:3,4; 24:47). Luke's use of k\^\vQa instead of t\\Qov 
(Matthew and Mark) suggests that Jesus' ministry is ongoing, " I am come," i.e. it 
lasts into the present. 2 3 His acceptance of the first invitation to dine wi th tax 
collectors and others is to invite them el? U€Tdvoic£.24 
10) Matthew and [Mark] use the disciples of John to question Jesus concerning 
his fasting practices. In Luke, however, the Pharisees and their scribes ask the 
questions. Matthew and Mark focus on fasting in their questions to Jesus,25 
recalling the Old Age, of which John the Baptist is the paradigm in his ascetic 
lifestyle of not eating and not drinking. In contrast to the fasting and prayers of the 
disciples of John and the Pharisees, Luke mentions the disciples of Jesus who just 
feast (eoOloixnv KCLI TTLUOIXTIU). Luke's reply to the Pharisees is that the disciples of 
Jesus recognize the presence of the bridegroom in their midst by engaging i n table 
fellowship. They are therefore worthy of the title "wedding guests" (robs \iob$ TOO 
W\L$&VOS). Eating and drinking is the proper behavior at a feast, a characteristic of 
the New Age, implying that "the present time is thus likened to a wedding, and the 
period of Jesus' ministry is seen in terms of the messianic banquet."2 6 The disciples 
of Jesus, therefore, cannot be compelled to fast (Luke 5:34 — iroif)aoi). 
11) In 5:36, Luke introduces two parables by saying that Jesus told them a 
parable (TrapapoXriu - singular), indicating that the two stories have one and the 
same point: the content or the message of the parables of the new garment and the 
new wine is the arrival of the New Age in Jesus. These are Jesus' first parables; they 
discuss the breaking in of the New Age in Jesus; they are eschatological;27and they 
n C f Fitzmyer MX 592; Marshall 220-221. 
2 4 Esler 39ff. claims that in Acts "there are three conversion accounts where table-fellowship is 
given considerable prominence, in addition to the Cornelius narrative" (Acts 18:1-11; 16:11-15; and 
16:25-34). One of Esler's condusions 42 is that "the meaning of the mission to the Gentiles is not 
primarily that they have become an object of evangelistic endeavour instead of the Jews, but that 
table-fellowship in Christ's name may now be established between them and the ]ews.n (emphasis 
mine) 
^Mark even has an introduction where he says the disciples of John and the Pharisees were fasting 
2 6Marshall 222. Cf. also J. Pieper, In Tune With The World (Chicago: Franciscan Herald Press, 
1963) a dassic study on theories of festivity; Tannehill 218. 
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occur within the context of Jesus table fellowship. 2 8 
12) A l l three evangelists use iroXato? to refer to the old patches and wineskins, 
and Luke has Kati/o? for the garments and wineskins, vios for the wine. The 
distinction between vtos, "new in time" [neuf] and KaCvo?, "'new in nature' 
[nouveau] (with an implication of 'better')" suggests the dual nature of the 
messianic New Age that breaks in with Jesus 2 9 It is both a present reality (vios) and 
an eschatological one (KaCvo?).30 Matthew and Mark call the piece from the new 
garment "unshrunk cloth" ({>dKous &yi/d<J>ov); Luke reformulates this as luxrrtou 
Kaii/oO. Therefore, Luke is the clearest of the evangelists to express the now/not yet 
tension of the age of salvation Jesus brings. The new in time wine (olvos 6 vlos) of 
the present age must be (Luke's unique use of the verbal adjective $\T\T£OV) 
compatible wi th and stored in the new in nature wineskins (doxou? KCUVOUS) of the 
age to come. Both the wine and the wineskins are from Jesus, the bringer of the 
New Age. For Luke, the comparison in this parable is not simply between the 
compatibility of the old and the new, 3 1 but between present and future, or the 
presence of the future symbolized by the new wine in the new wineskins. In the 
table fellowship of Jesus, not only is the new incompatible with the old, but the 
Z / C f . F. Hauck, parabole, TDNT Abridged 775-776: "While rabbinic parables expound the law, 
the parables of Jesus are mostly eschatological (although not apocalyptic). Most Jesus' parables are 
interwoven into a didactic context." 
2 8 Luke also introduces other significant meal metaphors and parables by irapapoXr), particularly 
Luke 14:7, the parable of the Great Banquet, and the three parables of Luke 15 which conclude with the 
feast for the Prodigal Son. Other Lukan meal parables introduced by iropapoXfj are 8:4,9,10,11; 12:16; 
12:41; 13:6; 20:9,19; 21:29. 
2 9 J . Behm, kainos, TDNT Abridged 388: "kainos denotes the new and miraculous thing that the 
age of salvation brings. It is thus a key teleological term in eschatological promise: the new heaven 
and earth in Rev. 21:1; 2 Pet. 3:13, the new Jerusalem in Rev. 3:12; 21:2, the new wine in Mk. 14:25, the 
new name in Rev. 2:17; 3:12, the new song in Rev. 5:9, the new creation in Rev. 21:5 . . . God's saving will 
is worked out in the promised new covenant that Jesus has now set up (Lk 22:20; I Cor. 11:25; Heb. 8:8ff.; 
9:15)... The fact that the old and the new cannot be mixed (Mk 2:21-22) [parallel Luke 5:36-39] stresses 
the element of distinctiveness." 
^ C f . J. Behm, neosJDNT Abridged 628: "Unlike kainos, neos does not have an eschatological 
content in the NT. It refers to the new reality of present salvation. The new wine of Mk 2:22 [Luke 5:37-
38] represents the unheard of element in the person and message of Jesus (cf. Mt 12:6,41-42; Lk. 4:21; Mk 
10:6ff.)." 
3 1 Both Marshall 227-228 and Fitzmyer /-/X 601-602 stress the idea of compatibility. 
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future eschatological blessings of the New Age (KOLVOS as quality) are brought 
forward to the present and tasted in the new wine (vtos as a present in time reality). 
13) What are we to make of the logion of 5:39? Deal] ofrSels mfo/ iraXcudv 8£Xei 
viov teyei ydp, X> iraXaio? xpnaTO? toriv. Luke is the only evangelist who adds 
this. There is general agreement that Luke's intention i n including this verse in his 
Gospel is to support his understanding of the parable and sum it up in an ironical 
saying. Thus Marshall writes: "The verse expresses the viewpoint of those who are 
content wi th the old, because they think i t is good, and make no effort to try the 
new. It is thus an ironical comment on the Jews who refused to taste the 'new 
wine' of the gospel which was not hallowed by age."32 
There is one nuance that is not brought forth by the commentators. Humanly 
speaking, for a Jew and a Pharisee, old wine is qualitatively better than new wine, 
and one who has tasted of the old, aged wine would never prefer new wine. But 
contrary to what is normal and expected, the kingdom is hidden in new wine, a 
paradox that demonstrates the radical nature of the kingdom. The table fellowship 
of Jesus is like new wine ~ it breaks old barriers by including sinners and tax 
collectors — i t bears the character of a wedding, a foretaste of the messianic feast in 
which the bridegroom is continually present — it brings forward into the present the 
eschatological blessings of salvation. 3 3 In order to taste the new wine, one must 
radically break wi th the past by repentance. This is the essence of Jesus* table 
fellowship. The fact that Levi the tax collector is able to embrace this, and the 
Pharisees are not, sets up the bitter controversy between Jesus and these Jewish 
religious authorities that w i l l ultimately culminate in his death. Luke hints at this 
rejection unto death i n 5:35: "The days w i l l come, when the bridegroom is taken 
away (dirap&o) from them." 3 4 Table fellowship, then, becomes emblematic of Jesus' 
3 2MarshaU 228. Cf also Ellis 107; Fitzmyer /- /X 602 
3 3 C f . Tannehill 174. 
^There is disagreement among the commentaries whether this refers to Jesus death. J. A. Ziesler, 
'The Removal of the Bridegroom: A Note on Mark II. 18-22 and Parallels;' NTS 19 (1972-73) 192, Ellis 
107, Marshall 226, and Creed 82 all see this as a reference to Jesus' passion; Fitzmyer /-/X 599 
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kingdom and his teaching, an expression of the New Age of salvation that he wi l l 
accomplish on the cross. 
b. A Comparison wi th the Meal at Emmaus 
Although there are no linguistic or stylistic similarities between Luke 5:27-39 
and 24:13-35, there are thematic parallels that are theologically significant. The table 
fellowship of Jesus in Luke 5:27-39 contains three significant elements that wi l l 
characterize his table fellowship throughout his ministry, particularly his meal with 
the Emmaus disciples. 
1) It is a table fellowship with sinners, i.e. it is an inclusive event.35 
This w i l l be the theme of Luke's table fellowship matrix throughout his Gospel 
(e.g. Luke 15:1-2; 19:1-10) culminating with Emmaus meal where Jesus also eats with 
sinners. 
The Pharisees of Luke 5:27-39 reject the table fellowship of Jesus because it does 
not conform to their religious expectations - they would prefer the Old Age to the 
New One that comes with Jesus. Since the New Age comes through suffering and 
death, any rejection of that suffering and death is a rejection of the New Age. 
Inasmuch as the Emmaus disciples were unable to confess the second phase of 
Lukan christology in which the suffering and rejected prophet is placed in the hands 
of the chief priest and rulers and crucified, they fell into the category of sinners since 
they had lost their messianic hope as it was focused in Jesus (24:21).36 Thus, the 
Emmaus disciples are no different than the Pharisees in that they reject the New 
Age because they reject the death of Jesus through which the New Age comes, 
disagrees. 
3 5 Neyrey 8-9 states that "meal in Luke's Gospel are inclusive events" and lists as a subcategory 
"saints eat with sinners." (emphasis Neyrey) Cf. also Dunn, Unity 162: "But Jesus' table fellowship 
was marked by openness, not by exclusiveness." (emphasis Dunn) The inclusivity of Jesus' table 
fellowship will become a critical part of my discussion of this matrix. 
3 6 C f . Neyrey 9: "Although the Emmaus disciples are not exactly apostate sinners, they had lost 
hope and left the group: nevertheless, Jesus eats with them (24:29-35)." 
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2) It is a table fellowship where Jesus teaches about the kingdom. 
Table fellowship with Levi the tax collector provided an occasion for Jesus to 
relate two parables about the kingdom that showed the incompatibility of the Old 
and New Ages. This is the first point that Jesus wishes to make, but it wi l l not be 
fu l ly understood until , during the meal at Emmaus, he "interprets to them [the 
Emmaus disciples] in all the scriptures the things concerning himself" (24:25-27), 
namely, the necessity of Christ suffering before entering into his glory. This is the 
didactic section of the Emmaus meal that is christological at base. The opening up 
of the scriptures by itself does not open up the eyes of the Emmaus disciples, for this 
comes wi th the breaking of the bread. It is a combination of both teaching and 
eating that opens eyes and thus makes the meal at Emmaus a revelatory process as 
to who Jesus is and what he came to do. 
3) The table fellowship is itself an expression of the New Age. 
On Luke 5:27-39, E. C. Davis writes: "The entire section under study is steeped in 
the atmosphere of Messianic invitation to the Banquet of the New Age." 3 7 The 
feast wi th Levi the tax collector is characterized as an eschatological meal - it is 
described in terms of the messianic banquet in which Jesus is the bridegroom - it is 
joyous where fasting is inappropriate, and eating and drinking are critical to the 
nature of feast - i t is reconciling where those who partake of it have come in 
repentance (5:32 ~ els \i€T&voiav) - it is a meal of the New Age where new garments 
are worn and new wine is drunk. The meal at Emmaus is the culmination of the 
eschatological meals of Jesus because it occurs after Jesus' death and resurrection 
and his institution of the Last Supper where he connects the New Age and his 
death in the context of a meal. As Neyrey says: 
3 7 Davis 66. Cf. also Dunn, Unity 16: "In his own ministry Jesus embodied this forgiveness and 
acceptance of the end-time kingdom, particularly in his table-fellowship. These gatherings, from 
which Jesus excluded no one, even open sinners, expressed the heart of his message, for they were the 
foretaste of the messianic feast of the new age (Luke 14.13,16-24)." 
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Meals are a prime symbol of election, forgiveness, and eschatological 
blessing . . . The sign of Zacchaeus' conversion is his eating with Jesus 
(19:5-7). And reconciliation for the Emmaus disciples is the meal shared 
wi th Jesus (24:30-35).38 
2. Luke 7:18-35 - The Bridegroom and the Ascetic 
The link between Luke 5:27-39 and 7:18-35 is evident when they are both placed 
within the table fellowship matrix. 3 9 Further, a comparison of Luke 7:18-35 with 
the parallel in Matthew 11:2-19 also shows that the differences are significant for 
Luke's table fellowship. Traditionally this section of Luke has been divided into 
three, 4 0 but for the purposes of my study, it wi l l be divided into four because of the 
distinct Lukan redaction of 7:29-30 that highlights his table fellowship matrix. The 
analysis of Luke 7:18-35 wi l l be based on the findings of Luke 5. 
a. Table Fellowship 
1) Luke 7:18-23 — The question of John and the answer of Jesus41 
The question of John to Jesus and Jesus' response is not, in and of itself, a table 
fellowship matter. It is a christological one, but as we have already seen, christology 
is often expressed in terms of table fellowship. At first, Matthew appears to be more 
precise than Luke i n his christology: 
Matthew 11:2- O 8£ *IoxWr|? dxoGaas tv -rip SeauxjTTjptq) Td £pya 
TOO XptaToO 
Luke 7:18- Kal dTrttyyeiXav 'Iiodwrj ol ^aOrrral auTou ircpl -ndvTvv TOUTWV 
3 8 Neyrey 9. (emphasis Neyrey) Cf. also Tannehill 218: "Eschatological fulfillment, and 
specifically sharing in God's reign, is repeatedly pictured in terms of a festive meal in Luke." 
3 9 See Tannehill 106-107. 
^ C f . Marshall 287-304; Fitzmyer MX 662-682; and Ellis 119-120. See also M. Jack Suggs, 
Wisdom, Christology, and Law in Matthew's Gospel (Cambridge: Harvard University Press, 1970) 36 
who maintains "that the whole of Luke 7:18-35 is to be taken as a unit of interpretation." Suggs 38 n. 16 
also suggests a breakdown of Luke 7 and Matthew 11 as it originally appeared in Q. 
4 1 See S. Sabugal, "La embajada mesianica del Bautista (Mt 11,2-6 = Lc 7,18-23): Analisis historico-
1^00™!," Augustinianum 13 (1973) 215-278; 14 (1974) 5-39; 17 (1977) 395-424 for an exhaustive 
article on Luke 7:18-23 and Matthew 11:2-6; also Dunn, Jesus 55-60. 
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Matthew refers to Jesus' previous activity as r d Ipya TOO XpicrroO 4 2 whereas Luke 
refers to them in a general way with nepl -ndvrijiv TOUTWV. There is some question as 
to whether this passage refers to Jesus as performing messianic work. Is 6 epxduevos 
in 7:19 a messianic title, or does it refer, as Fitzmyer suggests, to Elias redivivus, or 
to a manifestation of the Isaianic figure who brings eschatological blessings?43 It is 
unclear what Fitzmyer and his supporters mean by a messianic title, especially when 
they describe what Jesus is saying here in traditionally messianic and eschatological 
terms, e.g. 
Rather than understanding his mission as that of a fiery reformer of the 
eschaton, Jesus sees his role as the embodiment of the divine blessings 
promised to be shed on the unfortunate of human society by Isaiah . . . Luke 
7:22 is to be understood as an echo of the quotation of Isa 61:1, as presented 
by Luke in 4:18 [which Fitzmyer also does not understand messianically]... 
Implicit in the whole passage is the idea of fulfillment. The OT promises of 
bounty and blessings on human beings, associated with the eschaton, are 
now seen to be begun in the activity of Jesus himself. His deeds and 
preaching, witnessed by the two disciples of John, already concretize what 
was promised as eschatological blessings.44 
A messianic interpretation of Luke 7:18-23 seems necessary in light of the Lukan 
context. The antecedent of irepl -n&vrw TOUTWV includes all the preaching, teaching, 
and miracles of Jesus since the start of his ministry in Nazareth in Luke 4:16 4 5 If 
Luke 7:18-23 is seen in light of Luke 4:18, as Fitzmyer suggests, then according to the 
interpretation I offered of 4:18,46 the deeds of Jesus that are reported to John the 
Baptist are to be understood as part of the first phase of Lukan christology where the 
4 2Matthew's editorial work suggests that the reader take 11:2-19 messianically, especially since 
TA tpya TOO XOKTTOO and fj aafrla dw6 T&V tpyuv a(rrffr bracket Matthew 11:2-19 Cf. Suggs 37 who 
says that the phrase Td Ipya TOO XpurroO "surely means something like 'the Messianic deeds." Cf. 
also Suggs 57 goes on to say: ". . . Matthew has consdously modified the saying about "Wisdom's 
children' into one about 'Wisdom's deeds' in order to identify Jesus with Wisdom . . " (emphasis Suggs) 
4 3Fitzmyer /-/X 666 rejects a messianic interpretation, but lists those who consider it messianic. 
^Fitzmyer / - /X 664-665. Cf. also Tannehill 64, 79-82, especially on the relationship between 
4:18-19 and 7:22. 
4 5 C f . Fitzmyer 1-1X 665. 
^See above 91-101. 
148 
teaching of the Messiah takes precedence over his miracles. The miracles are 
significant, however, in that they point to the eschatological blessings of the Messiah 
that come when the New Age breaks in, as Isaiah prophesied. 4 7 This is why Luke 
inserts a restatement of the question to Jesus and Jesus' response in 7:20-21 that tv 
^Kcti/rj Tfj <Spa £9epdiTeuaei> TTOXXOU? 4TT6 V O O W Kal |iaorlyun> Kal TTveujiaTtoy uoi/r)pdn>, 
Kal TU^Xots' 1ToXXolS, £ x a p t ° " a T 0 pX^Treiv. 
By highlighting the miracles, the fulfillment of the OT is affirmed and the 
teaching of Jesus is given a messianic imprimatur, stressed by Luke's CISCTC Kal 
flKofoaTe as opposed to Matthew's AKodeTe Kal pX^TreTe48 When John's disciples see 
the works of Jesus, they should interpret messianically both the OT prophecies and 
the teaching and preaching of Jesus since his sermon in Nazareth. Thus Luke's 
purpose in the Nazareth episode is reiterated here.4 9 
Luke 7:23 anticipates the rest of this passage by introducing the theme of this 
section: the acceptance and rejection of Jesus and John. 5 0 What is critical to both 
Luke and Matthew is the question of Jesus' identity — is he the Messiah? Here in 
Luke 7:18-23, the response points to Jesus' messianic deeds, and whether or not they 
offend (oxavSaXiaOfj) a person. The scandal comes from identifying Jesus with the 
particular idea of the Messiah prophesied i n certain parts of the OT. 5 1 In Luke 4:16-
30, this identification was part of the offense that led his hometown of Nazareth to 
react in violent rejection. Their problem, like John's and his disciples, was a 
christological one. Thus, Luke 7:18-23 allows for a christological interpretation of 
4 7 See Dunn, Jesus 60-61. 
^ C f . Rtzmyer / - /X 668. 
4 9 C f . K i i m m e l l l l . 
5 0 Cf. Suggs 36. 
5 1 Cf. Dunn, Jesus 60:"... the stumbling block is Jesus* proclamation of the presence of God's 
eschatological grace and the 'not just yet' of his final judgment; the ones who might stumble are those 
who have believed the warnings of the Baptist;" and 61: " . . . he himself, not just his preaching, was 
the stumbling block . . . Jesus had clearly not simply proclaimed the presence of the end-time kingdom, 
he had proclaimed its presence in himself, or, more precisely, in his own ministry" (emphasis Dunn); 
also Unity 213; Fitzmyer /- /X 665. 
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Luke 7, demonstrating that christology is a fundamental part of Luke's table 
fellowship matrix. 
2) Luke 7:24-28 - The witness of Jesus about John 
The significance of Luke 7:24-28 for Luke's table fellowship matrix is again 
christological, reiterating John's role as the precursor in a subordinate role to Jesus 
the Messiah i n God's plan of salvation. 5 2 A number of Lukan themes are 
illustrated here by John's ministry. 
John is the hinge between the phases of salvation history as first suggested by 
Conzelmann, i.e. the period of Israel comes to a conclusion wi th John's ministry 
and the period of Jesus commences with the preaching of John. John was the last of 
the OT prophets, but he is the greatest prophet in that he announces the new era of 
salvation that comes i n Christ. 5 3 John's New Age preaching conforms to the 
parables of Luke 5:27-39, but John is not part of the New Age since "even the most 
insignificant member of the kingdom ranks above the messenger who prepared the 
way for i t . " 5 4 
Since John is, according to 7:27, the forerunner of Jesus as Malachi 3:1 
announces, he prepares Jesus' way to Jerusalem, giving Luke's geographical 
perspective OT backing. The way to Jerusalem is the way to the cross, and thus, in 
the witness of Jesus about John, Luke introduces the second phase of his christology, 
the rejection of the Messiah. As Luke 7:18-23 paralleled Luke 4:14-21, now 7:24-28 
parallels 4:22-30, setting the stage for the final section of Luke 7 where the people of 
this generation reject wisdom's children, John and Jesus. 
Thus, Luke 7:24-28 continues Luke's christological perspective by emphasizing 
John's function in the breaking in of the new era of salvation. As the precursor of 
Jesus who is rejected, John prepares the reader for the second phase of Lukan 
5 2 C f . Suggs 47-48. 
5 3 C f . O. Linton, "The Parable of the Children's Game," New Testament Studies 22 (1975-76) 178. 
^Marshall 293. 
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christology, Jesus' rejection by crucifixion. Ironically, John's question as to whether 
Jesus is 6 €px6iicvos receives a first phase answer of wondrous deeds, but John 
should be able to recognize that in his preparations for the messianic New Age, 
rejection was fundamental both to his ministry and that of the Messiah. Jesus points 
this out to the Emmaus disciples on the basis of OT prophecy in Luke 24:26-27. 
3) Luke 7:29-30 — The people who accept and reject God's plan of salvation 
Both Matthew and Luke insert their own material at this point in the narrative. 
The Matthean addition of 11:12-15 further develops the rejection phase of Jesus' 
messiahship as John foreshadows it wi th the violence that occurs against him in his 
imprisonment and execution. John announces the kingdom and prepares its way, 
although the violence he suffered in no way brings the kingdom of God into 
existence. John merely anticipates the violence unto death Jesus suffered on the 
cross through which the kingdom becomes present.55 Thus, Matthew continues to 
emphasize the relationship between John and Jesus in salvation history. 
Luke takes a different perspective that fits well into his christology. Luke 7:29-30 
is his editorial comment upon John the Baptist and the reaction of the people and 
religious authorities to the ministry of John. It expands the prophet christology of 
Luke 7:11-17, showing that both John and Jesus are in line with rejected OT prophets 
like Elijah and Elisha as Luke 4:22-30 developed. Luke's editorial comments in 7:29-
30 demonstrate the polarization that now exists between the religious authorities 
and the people. 
The two groups in 7:29-30 are fids 6 Xads aicoucras Kal ol rekavai, and oi 8e 
'•aptaaioi Kal ol voiiucoL (lawyer a synonym for scribe).56 nds 6 \abs is a Lukan 
expression that signifies all of Israel, a significant phrase for this thesis because i t 
occurs in Luke 24:19, "a prophet mighty in deed and word before God and all the 
5 5 C f . Schweizcr, Matthew 263. 
^See Sanders 110,174-175. 
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people" (TOI/TOS TOU XaoO). According to Luke 7 :29, to accept Jesus is to declare God 
righteous (eStKataxjcu/), an unusual use of 8uc<u6a>. It is usually God who declares 
people righteous, not vice-a-versa. A manifestation of this acceptance (this 
declaring God righteous) is to be baptized with the baptism of John. The meaning 
here is clarified in the next verse when the rejection of Jesus is explained: "the 
Pharisees and the lawyers rejected the purpose of God for themselves (ri\v pouXty 
TOO 6eou f|0£TTiCTai> els cavrou?), not having been baptized by him." To declare God 
righteous is to accept his plan ((3ouXt|)57 of salvation as it is manifested in the 
baptism of John. The ministry of John involved both a "preaching a baptism of 
repentance (p-eTai/olas) for the forgiveness of sins (els &<t>eoiv Auap-ricdv)" (3:3) and the 
baptism itself, a ministry whose purpose is described by Luke (3:4-6) in the words of 
Isaiah 40:3-5. 
The baptism of John prepares for messianic salvation, a theme Luke accents by 
adding Isaiah 40:4-5 to Matthew's Isaiah 40:3. The Isaiah prophecy sums up the 
content of the belief of those who accept God's plan of salvation as they hear it from 
the preaching of John, allowing them to recognize that Jesus is this Messiah as they 
observe his messiahship in his table fellowship. Ellis describes the content of this 
belief based on Isaiah 40:3-5: 
The Isaiah passage begins a section in which the Exodus is a basic motif. Its 
immediate reference is to the Babylonian exile. The application to John's 
eschatological message by the New Testament arises from the conviction 
that these earlier "redemptions" prefigure the future exodus of Israel from 
the realm of death to the kingdom of God. The Baptist is the herald or 
'voice' of this messianic deliverance. 5 8 
It is significant that in the description of the ministry of John the Baptist only 
Luke among the evangelists describes tax collectors and other sinners coming to be 
baptized by John (Luke 3:10-14). This exclusive Lukan material sets up Jesus' table 
fellowship and informs Luke 7:29. In order to understand what these tax collectors 
5 7 C f . Tannehill 176. 
5 8 Ellis 89. 
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believed that allowed them to "justify" God, Luke's description of the ministry of 
John in Luke 3 needs to be considered. Obviously, the Pharisees and lawyers reject 
the PouXV) of God because they reject John's interpretation of his role as precursor to 
the Messiah. If they reject John, they must also reject Jesus. 
Thus, Luke 7:29-30 draws the lines between Jesus and his opponents. It is a 
christological debate that revolves around God's plan of salvation through the 
message of John and Jesus. Jesus wi l l go on to explain in 7:31-35 that as a 
christological problem, i t is also a question of table fellowship. 5 9 
4) Luke 7:31-35 - The judgment of Jesus upon those who reject God's plan 
The interpretation of Luke 7:18-35 reaches it climax in this fourth section. By 
means of a parable (7:31-32), its interpretation (7:33-34), and a concluding wisdom-
saying (7:35), the theme of this section is brought to completion: the acceptance and 
rejection of Jesus and John as God's eschatological messengers, his children of 
wisdom. This concluding section is significant for Luke's table fellowship matrix for 
the following reasons. 
a) Jesus is portrayed as addressing his opponents concerning their rejection of 
him. The metaphors used by him are ones that f i t easily into the vocabulary of table 
fellowship: weddings and funerals, eating and drinking, gluttons and drunkards. 
There is a problem of interpretation in attempting to identify the opponents of Jesus 
in the parable, the "men of this generation." Are they the children who propose the 
games or those who refuse to play the games? As many have indicated, the 
introduction to the parable suggests the former, but traditional interpretations of 
this passage opt for the latter. 6 0 Ultimately, both interpretations point to the same 
5 9 C f . Tannehill 177; Carroll 609. 
6 0 Linton 172-179 offers the most detailed arguments for both positions and has raised the argument 
to a new and different level; J. Jeremias, The Parables of Jesus (London: SCM Press, 1963) 161-162 holds 
the position that opponents of Jesus are the ones who propose the games; Suggs 34 takes Jeremias' 
position; Rtzmyer / - /X 678-679 gives a number of different perspectives from those already stated; and 
Marshall 300 opts for the traditional position after arguing that "the opening formula probably rests on 
153 
thing. Marshall gives the position that most logically fits the language of this 
passage: "The first group may be a picture of the Jews who tell the ascetic John to 
dance and the joyful Jesus to mourn. Neither John nor Jesus wi l l satisfy them." 6 1 
The thrust of both interpretations is the rejection of John and Jesus by the religious 
authorities, those who reject "the purpose ®ovkf\) of God for themselves." 
Linton's discussion of this passage focuses on this rejection, maintaining that 
the Pharisees never demanded "anything extraordinary, only that John and Jesus 
should behave according to normal Jewish practice."6 2 His view is that Jesus 
deviated from normal Jewish practice, the point of Luke 5:27-39 where Jesus and his 
disciples do not fast as the Pharisees and John's disciples did. But the real offense of 
Luke 5 was that Jesus ate wi th tax collectors and sinners, the very essence of Jesus' 
interpretation of this parable in Luke 7. Jesus is attacked for the way he eats and 
drinks, especially since he claims that his way is from heaven. 6 3 John is attacked for 
preaching repentance and fasting. 6 4 Both Jesus and John are attacked for their 
different notions about feasting and fasting. The verdict against them is negative 
because they do not follow normal Pharisaical customs. Thus the charges against 
Jesus are beginning to be formulated by the Pharisees on the basis of his table 
fellowship. 
b) The rejection of Jesus is christological, fulf i l l ing the second phase of Lukan 
christology, the rejection of the prophet. This rejection points ahead to the passion 
predictions that begin in Luke 9, and to the cross where Jesus is rejected by the 
religious authorities because of his public teaching, his public works, and his public 
table fellowship. The reference to the passion of Jesus is suggested here by Jesus* 
an Aramaic basis which means 'It is with them as with . . a n d which compares two situations with 
each other." Cf. also Sanders 175-176. 
6 1 Marshall 300-1. Cf. also Jeremias, Parables 160-161. Fitzmyer /- /X 679 opts for the opposite 
interpretation as does Schurmann, Das Lukasevangelium 423 f. 
6 2 Linton 175. See Carroll 609-610 on the Pharisees as "the men of this generation." 
6 3 Cf. Linton 177. 
6 4 Note that Luke 7:33 adds dfrrov and oTi/ov to Matthew 11:18, emphasizing the character of the 
meal (cf. Luke 5:27-39). 
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use of the title "Son of man" (6 ulos T O O dvSpriirou) - the title Jesus uses in all Lukan 
passion predictions (Luke 9:22; 9:44; 18:34), in the context of the Last Supper referring 
to the passion (Luke 22:22,48),65 and in the passion statement in Luke's resurrection 
narrative (Luke 24:7). 6 6This position is contrary to Suggs who states that "the title 
[Son of man] in Matt. 11:19, Luke 7:34 is no 'back door' through which a concern for 
the cross may be smuggled!" 6 7 Suggs argues this because of his position that Luke 
7:18-35 is Q material that "knows nothing about a 'suffering Son of man.'" 6 8 As I 
argued, the character of Luke's literary composition is to use "Son of man" within 
his passion material. 
c) The terms Jesus uses with reference to his table fellowship are di^ 0pa)Tro? 
$dyo$ Kal Avonfrnfi, ^LXo? TCXO>WBI> Kat djiapTwXtSi/. Jeremias writes that the phrase 
a glutton and a drunkard "is derived from Deut. 21.20 and stigmatizes him on the 
strength of this connection as 'a refractory and rebellious son', who deserved to be 
stoned." 6 9 His observation is very pertinent, since immediately following 
Deuteronomy 21:20, comes a passage classically applied to crucifixion: 
And if a man has committed a crime punishable by death and he is put to 
death, and you hang him on a tree [LXX — Kpeu.doTp-e au-rov £TTI £6XOU], his 
body shall not remain all night upon the tree, but you shall bury him the 
same day, for a hanged man [LXX - KO€\L&\L€VOS £TTI fuXov] is accursed by God; 
you shall not defile your land which the Lord your God gives you for an 
inheritance. (21:22-23) 
Although Deuteronomy 21:22-23 does not function significantly in the Gospels 
as an OT reference to Jesus' crucifixion, Luke uses it in Acts 5:30 to describe the 
crucifixion of Jesus when Peter accuses the Jews of Jesus' death: "The God of our 
6 5 Note the similarity in concept between Luke 22:22 (KcrrA rb &pia\Ltvov iropefeTcu) and 7:30 (rf\v 
0ouXf|i> T O O 6eo0). Cf.Neyreyl8. 
tta. Tannehill 220-221. 
6 7Suggs55. 
6 8 Suggs 55. 
6 9Jeremias, Parables 160. Fitzmyer /-/X 681 dismisses Jeremias suggestion. Marshall 302 supports 
Jeremias and says: "The description resembles that of the unruly son in Dt. 21:20 MT who is to be stoned; 
thus a proverbial expression for apostasy is being applied to Jesus." 
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fathers raised Jesus whom you killed by hanging him on a tree (Kpendaai/Tes £TTI 
£u\ou)." Even more significant is Luke's use of this phrase from Deuteronomy 
21:22-23 in Acts 10:39. He begins with Jesus' anointing of the Holy Spirit in baptism, 
describes his rejection by the Jews as "put to death by hanging on a tree (KpejidaavTes' 
t-ni fuXou)," and includes a table fellowship reference in 10:41 concerning those who 
are able witnesses of his resurrected body, those "who ate and drank with him 
(ovvefydyopev Kal awenio^ev) after he arose from the dead."70 Paul quotes 
Deuteronomy 21:22-23 as an explicit reference to the crucifixion in Galatians 3:13 as a 
demonstration of the curse of God upon Jesus: "Cursed be every one who hangs on 
a tree." 
Jesus himself recognizes the charges against him and the consequences of those 
charges according to the Torah, for his table fellowship with tax collectors and 
sinners places him in a category worthy of condemnation according to OT law. 
Thus, within Luke's table fellowship matrix, one finds the theme of Jesus' 
fulfillment of OT prophecy. 7 1 
d) In the final wisdom saying, Luke connects 7:29-30 and 7:31-35 by means of 
SUCOLOO}. 7 2 Just as those who are baptized by John declare God righteous because they 
have accepted the plan of God as it is manifested in John, so now divine Wisdom 
(either Wisdom personified 7 3 or Wisdom as "the Tightness of God's plan" 7 4) is 
vindicated by her children, Jesus, John and their disciples,7 5 because they are 
/ u See above 103-104 and below 246-247. 
7 1 Feeley-Harnik 63-72 discusses the context of Deuteronomy 21:22-23, and the rebellious son, the 
glutton, and drunkard in Deuteronomy 21:18-21, in its relationship to Jesus. 
nCi. Fitzmyer/-/X681. 
7 3Suggs 33; Fitzmyer /-/X 681. 
7 4Marshall 303. 
7 5 T h e identity of wisdom's children is difficult. Are they John or Jesus or their disciples? Suggs 44 
understands the children as John and Jesus; Marshall 304 suggests the disciples of John and Jesus. 
Fitzmyer /-/X 681 offers a compromise that seems to fit the context: "God's wise, salvific plan has 
become madness or foolishness for some of Jesus' contemporaries; his wisdom is manifested as a 
foolishness whose children are not only John and Jesus, but 'all' the people who, like toll-collectors and 
sinners, are willing to listen to John and Jesus." Cf. also Linton 177-178; Dunn, Christology 88,166,197-
198, 200. Both interpretations yield the same meaning. 
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rejected. The focus here is on the rejection of God's eschatological prophets who 
come preaching a message that is contrary to the message of the Pharisees.76 This 
message is scandalous and unpopular, hidden in the preaching of repentance by 
John the ascetic and the preaching of the kingdom by Jesus the bridegroom. The 
rejection is both o f the message itself, and that the message takes place in the 
context of a table fellowship with tax collectors and sinners. The children of 
wisdom are all those who are willing to accept God's righteous plan as it is 
manifested in the ministries of John and Jesus. They turn out to be the most 
unlikely members of Palestinian society - tax collectors and sinners. For the 
Pharisees and the other religious authorities, this is the great scandal, and thus the 
coming of the New Age through John and Jesus is hidden from them. 7 7 As Linton 
concludes: 
John proclaims the Kingdom and therefore he calls to repentance, and that 
includes fasting. Jesus brings the new era with wondrous works (Matt. xi . 2-
4; Luke vi i . 22-33) and there is no time for fasting. Also in this connection 
there is a time for mourning and a time to rejoice. But the timetable is 
different. This is hidden from 'this generation'. They do not understand 
'the signs of the time' but keep to old-established rules and insist that John 
and Jesus observe them. When John and Jesus do not follow these 
exhortations they can see no reason for that. But the 'children of Wisdom' 
know better 7 8 
b. A Comparison wi th the Meal at Emmaus 
As Luke's table fellowship matrix expands, he elaborates upon the themes that 
he has already established, pointing towards the completion of those themes in 
Luke 22 and 24. Therefore, the table fellowship of Luke 7:18-35 contains many of the 
same elements found in Luke 5:27-39 as it relates to the meal at Emmaus and the 
7 6Matthew replaces Luke's Airfc trdinw T&V T£KVU>I> a^Tfj? with dud r&v Ipyuv alrrffc in 11:19, 
thereby framing this section with the messianic deeds of Jesus (11:2 - T & Zpya T O O XpurroC). The 
messianic deeds of Jesus are integral to this passage, and Matthew's message seems to be that Jesus 
(Wisdom) is vindicated by his table fellowship with sinners, one of his central messianic deeds. 
7 7 C f . Farmer 36-40 on Pharisaical attitudes concerning table fellowship. 
7 8 Linton 178. 
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eschatological kingdom. 
1) It is a table fellowship with sinners, i.e. it is an inclusive event. 
Jesus' discourse in Luke 7 elucidates the distinctions between his table 
fellowship and the expectations of the Pharisees. The table fellowship of Jesus is a 
major contributor to the charges brought against him that lead to his death. All the 
people (iras 6 Xa6g) in Luke 7:29 and 24:19 accept him as the prophet of the New 
Age, but "our chief priests and rulers delivered him up to be condemned to death, 
and crucified him" (24:20). One reason for Jesus' rejection and crucifixion, the very 
issue discussed by the Emmaus disciples in 24:19ff., is that his table fellowship with 
tax collectors and sinners placed him outside the circle of observant Jews. 
2) It is a table fellowship where Jesus teaches about the kingdom. 
Although the word "kingdom" is not used in this passage, the content of the 
kingdom is described in the images employed. It is like a wedding, but the guests 
reject the invitation to join in — "we piped to you, and you did not dance." It is like 
a feast, but the invited guests criticized those who go — "the Son of man has come 
eating and drinking; and you say, 'Behold, a glutton and a drunkard, a friend of tax 
collectors and sinners!" The use of the title "Son of man," and the reference to table 
fellowship point forward to Emmaus. The reader of Luke could make a connection 
between Luke 7, Luke 24:7, and the Emmaus narrative through the table fellowship 
and passion matrices. 
3) The table fellowship is itself an expression of the New Age. 
Luke continues here what he began in chapter 5 - to describe the ministry of 
Jesus in terms of the messianic banquet in which Jesus the bridegroom comes eating 
and drinking. Again the images of feast and fasting predominate as descriptions of 
the New and Old Ages. In this sense, the table fellowship of Jesus is eschatological 
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because he is the Messiah who is the host at the messianic feast. The two Lukan 
christological phases are present in Luke 7:18-35 in the response to John. Just as the 
miracles of Jesus are a sign that the New Age has come, so also the table fellowship 
of Jesus is a sign of the New Age which wi l l be celebrated and perfected in the Last 
Supper, the meal at Emmaus, and the early Christian meals. 
3. Luke 736-5079 The Anointing of the Feet of Jesus and 
the Forgiveness of a Sinful Woman 
The connection between Luke 7:18-35 and 7:36-50 is more obvious than many 
commentaries suggest.8 0 The common ground is the table fellowship matrix. As 
the second Lukan meal, it wi l l include, and elaborate upon, many of the Lukan table 
fellowship motifs. 
a. Table Fellowship 
1) The first link between Luke 7:18-35 and 7:36-50 is the theme of the acceptance 
and rejection of Jesus. In both passages, the categories of people are sinners and 
Pharisees; the criteria for the acceptance or rejection is christology. The response of 
these two kinds of people is paralleled: the sinful woman accepts Jesus and receives 
his forgiveness; the Pharisees reject Jesus by questioning his ability to impart 
forgiveness (7:49).81 
2) The second link is the context of table fellowship. Luke's second meal is his 
first wi th a Pharisee.82 In Luke 5, Jesus dines with a sinner, Levi the tax collector; 
7 9 See Guillaume 141-142 on Luke 7:36-50 in the context of Lukan table fellowship. 
^See Fitzmyer /- /X 684; Tannehill 106, and 116-118 on 7:36-50 as a quest story. He 118 notes that 
three quest stories appear in Luke 5 and 7, and three in Luke 17,18, and 19, another link between certain 
pericopes in the table fellowship matrix. 
8 1 Cf. Tannehill 177-178; Sanders 86-87, 105-107,176-178; Carroll 610. 
8 2 J . Neusner, "Two Pictures of the Pharisees: Philosophical Circle or Eating Club," ATR LXIV:4 
(1982) 525-538 concludes 535 that "the Pharisaic groups did not conduct their table-fellowship meals as 
rituals." Cf. also E. S. Steele, "Jesus' Table-Fellowship with Pharisees: An Editorial Analysis of Luke 
7:36-50, 11:37-54, and 14:1-24" (Ph.D. thesis, Notre Dame, 1981); Smith 622 n. 28; and Carroll 604, 607, 
610-612 on Pharisaical table fellowship. See Lietzmann, 622-625; Jeremias 29-31; R. Otto, Kingdom of 
God and Son of Man (London: Lutterworth, 1943) 278-280; G. Dix, The Shape of the Liturgy (New 
York: The Seabury Press, 1982) 50-70; and Davis 21-23 on the related topic of the haburah meal. The 
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the nature of the meal is a feast in honor of Jesus and on the occasion of Levi's 
conversion. In Luke 7, Jesus dines with a Pharisee at his invitation because he is a 
prophet (7:39, Trpo<j>f|T7)s) and a teacher (7:40,8i8daica\e). It is also a special meal 
because Jesus reclines (KaTeKXL&n), a posture only practiced at festive banquets (cf. 9:14-
15; 14:8; and 24:30).83 
3) There is another, more subtle link between Luke 5 and 7. Jesus' forgiveness 
of the woman's sins elicits a question from the Pharisees in 7:49: "'Who is this, who 
even forgives sins?'" This is similar to the question in 5:21 by the Pharisees of Jesus 
immediately preceding the feast wi th Levi where the forgiveness of sins was the 
issue. Note the similarities in language here: 
Luke 7:49 — Kal 1\p£avro ol arwawiKelp.ei'oi Xeyeiu kv eauTois* T C S 
ofrr6s iariv 8s Kal dp.apT£as d^inaiv; 
Luke 5:21 — Kal flpfairro otaXovtCeaSai ol ypap.p.aTeis' Kal ol ^apiaatoi 8 4 AeyoiTes" 
TIS koTiv ofrros bs XaXei pXaoxJnmtas"; TIS SuvaTai du\apTtas" 
d<J>eXwaL el \L6VOS b Beds'; 
These similarities suggest that in both Luke 5 and 7 the issue is the forgiveness 
of sins. In Luke 5, Jesus demonstrates his power to forgive sins by healing the 
paralytic, causing a controversy among the Pharisees and teachers of the law. Then 
he shows his continuing interest in sinners by immediately following wi th the feast 
with Levi, ending wi th 5:32: " I have not come to call the righteous, but sinners to 
repentance." 
haburah meal contributes to the religious and cultural milieu of Jesus' table fellowship as a Jewish 
ritual meal, but it is difficult to determine any direct influence. 
8 3 C f . Fitzmyer / - /X 688. Jeremias, Parables 126 reinforces my contention that teaching and eating 
go together: ". . . the meal to which the Pharisee invited Jesus is clearly a banquet OcaTeKXten., v. 36); it 
is in honour of Jesus, since Simon is allowing for the possibility that Jesus may be a prophet, and that 
with him the departed Spirit of God has returned, bringing the New Age. Since it was a meritorious 
act to invite travelling teachers, especially if they had preached in the synagogue, to a sabbath meal 
(cf. e.g., Mark 1.30f.), we may at all events infer that before the episode with the story relates took 
place, Jesus had preached a sermon which had impressed them all, the host, the guests and an 
uninvited guest, the woman." (emphasis mine) 
8 4 See Sanders 89-93,168-170. 
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In Luke 7, Luke reverses the order. He begins first with the teachings about the 
breaking in of the messianic age in Jesus, causing a controversy with the Pharisees, 
the target of his teachings.8 5 Jesus is then invited by a Pharisee to dine with him, 
and while sitting at the table, a sinful woman comes to Jesus, greets him with signs 
worthy of a most honored guest,8 6 and receives the forgiveness of her sins. Here 
forgiveness occurs in the context of table fellowship and flows out of it. 
The irony, however, is that the Pharisees sitting at the table with Jesus do not 
receive the forgiveness of their sins. Forgiveness is for the sinful woman who is 
not at the table, wi th whom the Pharisees are not in fellowship. Table fellowship 
does not guarantee forgiveness, as Jesus teaches in Luke 13:26-27: "Then you wi l l 
begin to say, 'We ate and drank in your presence, and you taught in our streets.' But 
he wi l l say, ' I tell you, I do not know where you come from; depart from me, all you 
workers of iniquity.'" Only Luke preserves this saying. Here Luke states the criteria 
for accepting Jesus — it is not merely a matter of accepting his table fellowship, 
listening to his teaching, or eating and drinking in his presence. One must show 
signs of love. Both Luke 5 and 7 point out that the Pharisees do not receive the 
forgiveness of their sins. It is sinners who receive forgiveness because they accept 
Jesus and his table fellowship. 8 7 
Luke 7:47 is a most difficult verse: "But he who is forgiven little, loves little." In 
other words, is the woman forgiven because of her great love, or does she love 
because she is forgiven? The critical consensus is in support of the latter. She 
comes to Jesus because she believes that he wi l l forgive her sins, and her 
demonstration of gratitude and love is her response to Jesus' forgiveness. 
8 5 Cf. Jeremias, Parables 124. 
8 6 T h e Lukan additions complement his theme of table fellowship with sinners. He alone calls her 
a sinner and records her reaction. Her tears indicate her repentance (cf. 5:32), and her acts of love 
towards Jesus indicate that she considers him the Messiah who can forgive her sins. The Lukan theme 
of hospitality is highlighted by the contrasting hospitality between Simon the Pharisee and the 
sinful woman. The kissing of the feet may be contrasted to the kiss of Judas in Luke 22:47-48, the sign of 
betrayal. Both acts acknowledge that Jesus is the Messiah (cf. John 12:3). Cf. Jeremias, Parables 126-7 
and Marshall 308-9. 
8 7 C f . Fitzmyer /-/X 583,692 who comments on Afcuvrai as a theological passive in 5:20 and 7:47. 
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Therefore, as Jeremias says, 
Hence it is conclusively established that in the much-discussed phrase in v. 
47a, forgiveness comes first, as is shown unequivocally by v. 47b and by the 
parable, and this implies that O T I in v. 47a indicates the evidence of 
forgiveness: Therefore I say to you that God must have forgiven her sins, 
many as they are, since she displays such deep thankfulness (grateful love); 
he to whom God forgives little, shows little thankfulness (thankful love).' 
The story therefore implies that Jesus in his sermon had offered 
forgiveness** 
Although the text does not confirm Jeremias' contention that this sinful woman 
heard a sermon from Jesus in which he offered forgiveness, it does acknowledge that 
she is responding to a teaching of Jesus in which forgiveness is offered. She heard it 
either directly, which seems likely, or by word of mouth. The relationship here is 
between teaching about forgiveness, the offer of forgiveness, and the response of 
love and gratitude, a practical application of the truths of Luke 5 and 7. 
In Luke 5, Jesus offers forgiveness to the paralytic in 5:20, he teaches about the 
Son of man's authority to forgive sins in 5:20-24, and he heals the paralytic in 5:24 as 
a proof that his teaching about forgiveness is with authority. Levi the tax collector 
responds to the teaching about forgiveness in 5:27-39 by giving a feast for Jesus 
where his teaching may be expanded to show the all-encompassing forgiveness of 
Jesus for sinners. 8 9 
In Luke 7, the relationship is even clearer. The teaching about forgiveness 
occurs in 7:28-35 where the one who accepts the $ovkf\ of God accepts John the 
Baptist as the precursor preaching repentance and Jesus as the coming one preaching 
forgiveness. The offer of forgiveness comes to the sinful woman, the paradigm of a 
sinner in Luke's table fellowship matrix in 5:17-39 and 7:18-35. The response is 
again from the woman that signals her belief that Jesus is the prophet spoken of by 
Simon the Pharisee in 7:39.90 
8 8 Jeremias, Parables 127. (emphasis mine) Cf. also Tannehill 117-118. 
8 9 Luke's editorial ical \UTb Tafrra in 5:27 links together 5:17-25 and 5:27-39. 
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Luke's use of upo^-rns' in 7:39 teases the reader into considering its meaning in 
relation to 7:16. In calling Jesus a prophet, does the Pharisee consider this a 
visitation of God to his people? Jeremias' remarks quoted above suggest this 
possibility, especially if Jesus had preached a sermon in which he claimed that his 
miracles indicated that the messianic age had dawned. A precedent exists in Jesus' 
sermon in Nazareth where he teaches this very thing. Luke's organization of the 
material in chapter 7 also suggests this possibility (i.e. the raising of the widow's son 
at Nain and the declaration that this is a prophet, God's visitation of his people; the 
discussion wi th John's disciples about the miracles of Jesus; the demonstration of 
the $ovkf\ of God in the ministries of John and Jesus; and Jesus' table fellowship in 
which he teaches and offers the forgiveness of sins). Simon the Pharisee observes 
that the progression of events suggest Jesus is the eschatological prophet of the New 
Age. He does in fact call Jesus a teacher (7:40 - 8i8daKa\e), "a title revered in 
contemporary Palestine."91 Simon's difficulty with God's PouXf| is that it includes 
sinners, the reason behind the Pharisees' rejection of Jesus.92 
Thus, the parable of the two debtors is lived out in the lives of the Pharisee and 
the sinful woman. She owes the great debt and is forgiven, thus showing great 
gratitude in contrast to Simon the Pharisee. The motive here is her faith i n God's 
pouXfj as it is manifested in John and Jesus, even though she is a horrible sinner. 
Thus Jesus says to her: "Your faith has saved you; go in peace," two favorite Lukan 
themes already enunciated in 5:20 ("and when he saw their faith he said, 'Man, your 
sins are forgiven you'"). Jesus' concern within his table fellowship wi th sinners is 
to show that "only the poor can fathom the f u l l meaning of God's goodness."93 
The sinners and tax collectors receive the salvation and peace of God because they 
9 0 C f . Tannehill 106. 
9 1 Fitzmyer MX 690. 
9 2Dillon 240 notes that Luke 7:36-50 "ironically combines the prophet-character and unworthy 
company of Jesus as houseguest..." 
7 0Jeremias, Parables 127. 
accept God's pou\fj in Jesus and his table fellowship. 
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b. A Comparison wi th the Meal at Emmaus 
The parallels between Luke 5 and 7 suggest further elaboration upon the table 
fellowship themes already established. 
1 ) It is a table fellowship with sinners, i.e. it is an inclusive event. 
At stake in Luke 7:36-50 is the manner in which Israel receives Jesus: like this 
sinful woman, wi th the same open hospitality Jesus showed, or like the Pharisee, 
with hostility and rejection? 9 4 It is Jesus' attitude to the woman that leads to the 
charge of blasphemy by the Pharisees that culminates in his death. At this meal in 
Simon's house, the forgiveness of sins and Jesus' table fellowship are inextricably 
entwined. 
2) It is a table fellowship where Jesus teaches about the kingdom. 
Parables again provide the vehicle for Jesus' teaching about the kingdom. 
Although the word "kingdom" is not used in this passage, the content of the 
kingdom is described — the forgiveness of sins. The focus of the parables of Luke 
5:36-39 and 7:41-42 is on forgiveness, for Jesus brings a kingdom in which sinners 
receive the forgiveness of their sins. 9 5 Luke's summary of Jesus' Galilean ministry 
in 8:1 echoes the content of Luke 5-7: "Soon afterwards he went on through the 
cities and villages preaching doipfoaui') and bringing the good news of the kingdom 
of God (evayye\LC6[L€vog ri\v (kuntetai/)." The good news of the kingdom refers to 
the kingdom parables of Luke 8, and the parables of Luke 5 to 7. The transition 
from Luke 7:47-50 to 8:1-3 hinges upon the forgiveness of sins, the essence of Jesus' 
teaching about the kingdom as it is expressed in Jesus' table fellowship. The meal at 
^The inhospitable character of Pharisee meals with Jesus is reflected in Luke 11:38 and 14:1. In all 
three meals with the Pharisees, Jesus is treated as an outsider within the religious establishment. 
9 5 Cf. Dunn, Unity 15 on forgiveness in Luke 7:36-50; 18:9-14; and 15:11-32. Dillon 243 also notes a 
parallel between Luke 4:16-30 and 7:36-50. 
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Emmaus wi l l connect this teaching with the suffering and death of Christ. 
3) The table fellowship is itself an expression of the New Age. 
Jeremias' comments about the expectations of Simon the Pharisee suggest that 
this meal with Jesus resulted from Jesus' preaching/teaching about the presence of 
the New Age in him. Jeremias includes this parable under the category of "God's 
Mercy for Sinners:" 
They [a second group of parablesl are those which contain the Good News 
itself. The gospel in the true sense of the word does not only say that God's 
day of salvation has dawned, that the New Age is here, and that the 
Redeemer has appeared, but also that salvation is sent to the poor, and that 
Jesus has come as a Saviour of sinners.9 6 
4. Luke 9:10-lfi7 - The Feeding of the Five Thousand 
As the Gospel moves towards its climax in Jerusalem, Lukan meals become 
more messianic and eschatological. The feeding of the five thousand is the climax 
of Jesus' Galilean ministry, just as the Last Supper is the climax of his Jerusalem 
ministry, and the meal at Emmaus is the climax of his post-resurrection 
appearances.98 The Emmaus meal reflects both the feeding of the five thousand 
and the Last Supper, serving as the climax for Luke's table fellowship in his Gospel 
and the beginning of the table fellowship of the church in Acts. These are the three 
most significant meals in Luke's Gospel, functioning literarily as f i t t ing 
conclusions to the major sections of Jesus' ministry 9 9 By chapter 9, the table 
fellowship of Luke is ful ly developed. There is no need in the final four pericopes 
to make a subdivision between table fellowship and a comparison wi th Emmaus. 
The observations in chapter two about the similarities between the feeding of 
%Jeremias, Parables 124. 
9 7 See Guillaume 143-144, 152; Wanke Eucharistieverstandnis 45-54 on Luke 9:12-17 in the context 
of Lukan table fellowship. 
9 8 Davis 72 n. 71 makes a similar observation. 
9 9 Cf. Wainwright 28-29 on the "messianic significance" of the feeding miracles in the Gospels. 
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the five thousand and the Emmaus meal are instructive, suggesting a number of 
thoughts about Lukan table fel lowship. 1 0 0 
a) Luke 9:10-17 must be considered within the context of Luke 9. The chiasmus 
between Luke 9 and 24 supports the thesis that Jesus' table fellowship is 
ecclesiological (9:1-6; 24:44-49 - the incorporation of the twelve/eleven into the 
ministry of Jesus); christological (9:7-9; 24:36-43 - the identity of Jesus); passion-
centered (9:18-22; 24:25-27 - passion predictions and statements); orderly and 
participatory (9:23-27; 24:13-24 - the order of the kingdom is suffering before glory, 
the cost of discipleship); and resurrection-directed (9:28-36; 24:1-12 - the goal of the 
passion). The feeding of the five thousand is, as Ellis suggested, the climax of Jesus' 
Galilean ministry because, within the context of Luke 9, it serves as the great act of 
Jesus that elicits the climactic responses of Peter's confession and Jesus' prediction of 
his passion. 1 0 1 As such, it thrusts the table fellowship motif into the center of one of 
Luke's most critical chapters, suggesting that table fellowship is essential to 
understanding Lukan christology. 1 0 2 
b) Luke 9:10-17 has an OT precedent that anticipates Luke's intentions in the 
Emmaus narrative where the fulfillment of the OT scriptures is a major theme. As 
I . H . Marshall states: 
But the stress on the OT background of the incident is there; what God did 
through Moses and Elisha in OT times, feeding the people with manna in 
the desert (Ex. 16; Nu . 11) and a hundred men with barley loaves and grain 
(2 Ki . 4:42-44), he now does again plenteously through Jesus.103 
The relationship between the feeding of the multitudes and the manna feedings has 
been drawn in detail, particularly with respect to the feeding miracle in John 6 and 
the manna references.1 0 4 But for Luke more than the other Synoptics, 2 Kings 4:42-
1 0 0 See above 16-24. 
1 0 1 Ellis 138. Fitzmyer /-/X 764 rejects such a daim and sees the confession of Peter and the passion 
prediction as climactic. Both are possible if Luke 9 is a unit. 
1 0 2 Cf. Tannehill 218-219. 
1 0 3 Marshall 357. 
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44, a prototype of Jesus' feeding miracle, is as significant an OT allusion as Exodus 
16. 1 0 5 Not only is Jesus like the great prophet Moses, who feeds his people in the 
wilderness (9 :12-6TL JiSe kv trfmp T6TT^ ka\iiv), but he also continues the 
prophetic line as Elisha d i d . 1 0 6 This is consistent with Luke's christology, for in his 
Nazareth sermon he compares Jesus to Elisha and Elijah, examples of OT rejected 
prophets. These prophetic alignments indicate that the OT promises are coming true 
in Jesus Christ. The table fellowship between God and his people, foreshadowed in 
the prophets Moses and Elisha, has now reached its fulfillment in the ministry of 
Jesus, who feeds the multitudes in the wilderness with abundant bread. 
c) Luke alone stresses the teachings about the kingdom of God in 9:11. In Luke 
24:6, the women are asked to recall what Jesus said in Galilee, i.e. in Luke 9. Jesus 
spoke prophetically in Luke 9 because he taught about the kingdom of God (9:11) 
and made the first prediction of his death (9:22). In Luke 24:32, this same prophetic 
speaking is granted to Jesus' words on the road to Emmaus: ""Did not our hearts 
burn within us while he talked to us on the road, while he opened to us the 
scriptures?" The words on the road and the opening up of the scriptures showed 
from the prophetic writings (Luke 24:25: ". . . all that the prophets have spoken" 
(k\d\T\oev)) that the Christ must "suffer these things and enter into his glory" (24:26). 
In other words, as Jesus speaks prophetically about the kingdom and the necessity of 
his death in Luke 9 and 24, he exhibits his continuity with the prophets of old. This 
prophetic speaking is part of the Lukan fulfillment of scripture. 
Luke also emphasizes the complementarity between the teaching and miracles 
of Jesus. The three evangelists differ concerning the activity of Jesus immediately 
1 0 4 See Ellis 138-139. 
1 0 5 Cf. Fitzmyer /- /X 766: "If this allusion [2 Kings 4:42^ 14] is really in the Synoptic story, then it 
may hint that Jesus performs the coming miracle in a prophetic role. In any case, this OT allusion is 
more plausible than a reference to the desert manna." Cf. also Tannehill 217-218. 
1 0 6 Cf. H. D. Hummel The Word Becoming Flesh (St. Louis: Concordia Publishing House, 1979) 143 
on 2 Kings: "Far more to the point is the parallelism between many of Elisha's and Jesus' miracles: 
raising the dead, multiplying food, controlling nature, etc miracles cluster about signal 
interventions of Yahweh in the life of His people." (emphasis mine) 
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preceding the feeding miracle. Matthew 14:14 states that "he had compassion on 
them, and healed (eeepdiTeuaei') their sick;" Mark 6:34 says that "he had compassion 
on them, because they were like sheep without a shepherd; and he began to teach 
(8i8deocene) them many things." 1 0 7 Only Luke 9:11 has both healing and teaching: 
£Xri\£i1 0 8 airrots Trepl TTJ? PaaiXctas1 T O U Geou, Kal TOU? xpetw 2x°iras SepaTretas" l a m 
Luke shapes his narrative to include both the teaching and healing of Jesus, with 
teaching taking precedence. In effect, the kingdom of God consists of the Messiah 
teaching, healing, and feeding his people as was promised by the prophets of old. 
d) The language of the feeding miracle is the language of the institution 
narrative in Luke 22:19 and the meal at Emmaus in 24:30.1 0 9 Wainwright points out 
the common language between the feeding miracles in the Gospels and the 
institution narratives. Inserted in Wainwright's schema is the language in 
common wi th Emmaus: 
1. Jesus took (Xa0aW£XaPei>): Matt. 14:19; 15:36; 26:26; Mark 6:41; 8:6; 14:22; 
Luke 9:16; 22:19; [24:30]; John 6:11; I Cor. 11:23. 
2. Bread (TOU? dpToi*/dpToi>): Matt. 14:19; 15:36; 26:26; Mark 6:41; 8:6; 14:22; 
Luke 9:16; 22:19; [24:30]; John 6:11; I Cor. 11:23. 
3. He looked up to heaven (dvapXei/ja? e l j TOV oupavov): Matt. 14:19; Mark 
6:41; Luke 9:16. 
4. He blessed/gave thanks (euXoYTiaeiVeuXoynaasVeuxaptoHTiaas) Matt. 14:19; 15:36; 
26:26; Mark 6:41; 8:6; 14:22; Luke 9:16; 22:19; [24:30]; John 6:11; I Cor. 11:24. 
5. He broke (KXaaa?/^KXaCT€i//KaTeKXaCT€i/): Matt. 14:19; 15:36; 26:26; Mark 6:41; 8:6; 
14:22; Luke 9:16; 22:19; [24:30,35]; John 6:11; I Cor. 11:24. 
6. He gave (e8(0K€i/A8Lcbu/&>u?/8L€8(0K6i/): Matt. 14:19; 15:36; 26:26; Mark 6:41; 8:6; 
1 0 7 Cf. Dillon 106 who, on the basis of Luke's adaptation of Mark 6:34 in Luke 9:11, compares Luke's 
agenda in 9:11-17 (teaching and eating) with Luke 24:35 and the meals of Acts: " . . . Lk redefines the 
dominical &8daK€iu prefacing Mk's miracle (6:34) as a XoXCiv irepl Tffc PaatAftas" T O O teoO (Lk 9,11), 
the very same instructional program that was to mark the appearances (and meals!) of the risen Christ 
according to Acts l,3f." 
1 0 8 Cf. Fitzmyer /-/X 766: "Or 'continued to speak/ since the verb is impf... This is a Lucan 
redactional addition about the content of Jesus' teaching; Mark 6:34 ends merely with, 'he taught them 
many things.' Luke clearly wants to relate the coming miracles to Jesus' kingdom-preaching." 
1 0 9 G. H. Boobyer, "The Eucharistic Interpretation of the Miracles of the Loaves in St. Mark's 
Gospel," JTS 3 (1952) 162-3 argues that "the vocabulary alone, then, in Mark 6 3 5 - 4 4 and 81"9 can supply 
no sure ground on which to base eucharistic interpretations of the incidents described there." What is 
remarkable here is not the specific words used by the evangelists, but the constellation of the 
vocabulary within a messianic and eschatological context. Cf. Tannehill 219; Dillon 149-150. 
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14:23; Luke 9:16; 22:19; [24:30]; John 6:11. 
7. The crowds/the disciples ate (^ayoiV^aycTe): Matt. 14:20; 15:37; 26:26; 
Mark 6:42; 8:8; Luke 9:17; cf. I Cor. 11:26. 1 1 0 
This meal language binds these three passages together, setting the stage for 
interpreting the feeding of the five thousand as a prefigurement of the Last Supper, 
and the Last Supper as the precedent for the table fellowship of the early Christian 
community. The messianic and eschatologieal context of the feeding miracle 
confirms the significance of the miracle in the table fellowship matrix and its 
relation to these other two Lukan meals. 
e) The lack of reaction of the crowds to the miracle in all three Synoptic 
accounts (as compared to John 6:14-15) tips off the reader to look for a reaction 
somewhere else. In Luke, the reaction comes in the christological confession of 
Peter who, in response to the questions of Jesus as to his identity, and the miracle of 
the feeding of the five thousand, declares that Jesus is "the Christ of God" (9:20) . m 
Luke ties this confession of Peter in 9:20 to Jesus' passion prediction in 9:211112 
where Mark has (8:31) Kat fjpfrrro (cf. Matthew 16:21), Luke continues in the same 
sentence 6 8e . . . elTrwu, thus syntactically connecting Peter's confession to the first 
passion prediction. By so doing, he links the passion of Jesus as the Christ with the 
table fellowship which has evoked this confession. The Messiah who comes in 
fulfillment of the OT promises to feed the people of Israel is the one who suffers, 
dies, and on the third day rises again. These ideas wi l l become more explicit in the 
context of the Last Supper on the night in which he was betrayed, and for Luke, in 
the context of that first Easter morning when the crucified one, risen from the dead, 
1 1 0 Wainwright 35-36. He 36 draws the following conclusion about the relationship between the 
feeding miracles and the eucharist:". . . when the patristic church saw a relation between the feedings 
and the eucharist it was maintaining a relation which had certainly been seen retrospectively by the 
primitive church from the viewpoint of its own eucharistic experience, and which had indeed (we 
would judge) already been seen by Jesus." (emphasis mine) Also Tannehill 289-290. 
1 1 1 Cf. Tannehill 218-219. 
1 1 2 Cf. above 19 n. 11. 
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walks wi th the Emmaus disciples, opens up the scriptures for them, teaches them 
about the necessity of suffering, death, and resurrection in fulfillment of scripture, 
and breaks bread wi th them. This opens their eyes to his identity as "the Christ of 
God" crucified and risen. Thus the miracle of the feeding of the five thousand both 
prefigures the Lukan table fellowship that wi l l f ind completion in Luke 22 and 24 
and introduces the two major elements of that fellowship: 1) teaching about the 
passion of Jesus from the Messiah himself, and 2) eating with the Messiah in his 
kingdom. 
f) The Lukan petition for daily bread in the Lord's Prayer in 11:3 is a 
commentary on the feeding miracle of Jesus and the Lukan table fellowship matrix. 
The debate over the hapax legomen kmovoiov is well known. 1 1 3 Wainwright gives 
convincing evidence that many church fathers considered this petition to be both an 
eschatological and eucharistic reference in which the disciples petition the Father to 
"give us already now the bread of the future age."114 Wainwright argues that an 
eschatological interpretation is consistent with an understanding of the other 
petitions in the Lord's Prayer: 
The bread for which we pray is at the one and the same time both earthly 
bread to meet the hunger and need of the present day, and also the future 
bread which w i l l satisfy the elect in the eschatological kingdom and is 
already given to us in anticipation — miraculous feedings of the crowds 
were, in sign and reality, present experiences of the future messianic meal at 
which those who now hunger wi l l be satisfied. 1 1 5 
1 1 3 Wainwright's treatment 30-34 is perhaps the best in its depth and clarity. See also S. A. 
Falcone, "The Kind of Bread We Pray for in the Lord s Prayer," Essays in Honor of Joseph P. Brennan 
(ed. R. F. McNamara; Rochester, N.Y.: St. Bernard's Seminary, 1976) 36-59; J. Jeremias, The Lord's 
Prayer (Facet Books, Biblical Series 8; Philadelphia: Fortress, 1973) 23-27; J. J. Petuchowski and M. 
Brocke, The Lord's Prayer and Jewish Liturgy (New York: Scabury, 1978); B. Orchard, "The Meaning of 
ton epiousion (Mt 6:11= Lk 11:3)," BibTrans 3 (1973) 274-282; J. Hennig, "Our Daily Bread," TS 4 
(1943) 445-454; A. Baker, "What Sort of Bread Did Jesus Want Us to Pray For?" NB 54 (1973) 125-129; 
and M. Black, 'The Aramaic of ton arton hemon ton epiousion (Matt vi . l l = Luke xi.3)," JTS 42 (1941) 
186-189. 
1 1 4 Wainwright 32. He cites 32-34 the following church fathers as evidence for this position: 
Origen, Athanasius, Jerome, Cyril of Alexandria, Peter Chrysologus, and John Damascene. Cf. also 
Dunn, Unity 319. 
1 1 5 Wainwright 34. (emphasis Wainwright) He notes 168 n. 113 that Jeremias, Prayer 25-27 also 
argues for this interpretation. Jeremias' 25 intent is to argue that "for Jesus, earthly bread and the 
bread of life are not antithetical." He 26 states: "The bread which he [Jesusl proffered when he sat at 
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If this is a legitimate interpretation of this petition for bread, then the feeding of 
the five thousand becomes not only a messianic meal, but a meal in which the 
Messiah is giving substantial food to his people in abundance. Every one present at 
the meal was satisfied, and each disciple gathered his own basket of leftover bread 
(9:17), "twelve baskets of broken pieces." The leftover bread is a sign that the 
abundant New Age is present among the crowds in the person of Jesus.116 When 
Jesus instructs his disciples to pray for bread, they know that he has provided and 
wi l l continue to provide the earthly bread and the bread of the future age. Table 
fellowship wi th Jesus is a foretaste of the future eschatological meal, or as 
Wainwright puts it , "the meals of Jesus during His ministry were signs of the 
coming feast in the kingdom: they were a throwing forward into the present of the 
first part of the future feast." 1 1 7 
g) There is only one significant difference between the feeding miracle and the 
other passages we have considered in Luke's meal motif — there, is no opposition 
from the religious establishment. This is also true of the Last Supper and the 
Emmaus meal. These three meals are portrayed in Luke as non-controversial as 
they are being acted out. In and of themselves, they are manifestations of a pure 
table fellowship now that foreshadows the joy, the abundance, and the peace of a 
table with publican and sinners was everyday bread, and yet it was more: it was bread of life. The 
bread which he broke for his disciples at the Last Supper was earthly bread, and yet it was more: his 
body given for many in death, the gift of a portion in the atoning power of his death. Every meal his 
disciples had with him was a usual eating and drinking, and yet it was more: a meal of salvation, a 
messianic meal, image and anticipation of the meal at the consummation, because he was the master of 
the house." (emphasis mine) 
1 1 6 The number 12 may carry eschatological significance here, supporting an interpretation of the 
feeding of the 5000 as a foretaste of the eschatological banquet. McHugh, The Mother of Jesus 423-424 
argues that in the Apocalypse "the number 12 is never used of earthly realities, but only of heavenly 
things . . . the number 12, however, is reserved for the fullness of perfection which will not pass away . . 
one could say that it is this number which marks the city as God's New Jerusalem." Cf. also Tannehill 
216-217. 
1 1 7 Wainwright 30. Cf. Tannehill 238-239 on the connection between the kingdom (11:2) and the 
bread (11:3). Some manuscripts of Luke's version of the Lord s prayer make this association more 
directly than Matthew's (6:10-11). 
171 
table fellowship not yet. In fact, any controversy that arises during these three 
meals is not between Jesus and his opponents but between Jesus and his disciples. 
In all three meals, the identity of Jesus is not in question for the reader, but the 
disciples are only able to recognize Jesus as the crucified and risen Messiah when he 
reveals himself in the breaking of the bread after the resurrection. This now 
introduces a theme hinted at in the discussion of the parables of the new garment 
and new wine (and brought to the forefront in the Emmaus meal), namely, that 
table fellowship is a primary means of Lukan revelation that Jesus is the Messiah 
who comes to offer his life through death as bread for the world (cf. 24:21 ~ abrds 
konv 6 uiXXtoi' XirrpoOcrOai T6V 'IapaTjX).118 This could not become a significant 
theme unti l the first passion prediction occurs in Luke 9. Thus, Luke 9 functions as 
climactic in the development of Luke's passion theology and his table fellowship 
matrix. 
1 1 8 Davis 74 emphasizes revelation throughout his thesis. He 77-78 explains the content of this 
revelation: "For Luke the Banquet is now - in the feeding of the five thousand, in the meals of the 
outcasts - for those who see. True, it is more perfectly revealed later, but even this takes place for Luke 
in the early Church. This is not to say that Luke has no futuristic eschatology; on the contrary, he 
merely emphasizes the present aspect without taking from future elements." (emphasis Davis) Also 
Tannehill 219. 
X. Lukan Meals and Meal Metaphors - The Journey to Jerusalem 
Between the feeding of the five thousand and the discourse of Luke 14, many 
Lukan meals and meal metaphors contribute to the development of Luke's table 
fellowship matrix. They are significant, but not as highlights within Luke's 
thematic structure. 
The Lukan Meals 
Luke 10:7-9,17-20, 21-24 
The instructions of Jesus to his seventy (two) disciples in Luke 10:7-9 point out 
the continuity between the table fellowship of Jesus and that of the disciples. Only 
Luke has the command to "remain in the same house, eating and drinking what 
they provide, for the laborer deserves his wages; do not go from house to house." 
This may be a reference to table fellowship with those who are ritually unclean, i.e. 
do not to go from house to house looking for food that is ritually clean. In the same 
context they are told to heal the sick and say "the kingdom of God has come near to 
you" (10:9). The kingdom of God is near in the ministry of the disciples because they 
bring with them the table fellowship of Jesus his teaching, healing, and eating.1 
Luke 10:17-20 describes the success of the mission of the seventy in eschatological 
terms, and 10:21-24 seems to resemble Jewish wisdom sayings concerning 
eschatological secrets. 
Luke 10-.38-422 
The meal with Mary and Martha in Luke 10:38-42 emphasizes the significance of 
the teaching of Jesus within his table fellowship; his word is the good portion that 
wi l l not be taken away. As Davis comments: 
1 Marshall 421 suggests a parallel to I Corinthians 10:27 and the problem of Christian table 
fellowship with Gentiles. Cf. also Ellis 156. 
2 See Guillaume 142 on Luke 10:38-42 in the context of Lukan table fellowship. 
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Luke is possibly seeking to correct any tendencies to take the shared meal 
fellowship, which is under the motif of the Messianic Banquet, in too literal 
a fashion. It is the communion with the Messiah through the Messianic 
Banquet of the New Age which is important, not the actual physical meal 
itself. 3 
Luke ll:37-544 
The second meal of Jesus with the Pharisees in Luke 11:37-54 continues their 
controversy, resulting in harsh words by Jesus to the Pharisees, lawyers, and scribes 
in the form of woes. There is a close connection here with Luke 7:18-35 and its 
wisdom sayings, for just as in Luke 7, Jesus and John are wisdom's representatives, 
rejected by the Pharisees, so in Luke 11, all the prophets and apostles "from the 
blood of Abel to the blood of Zechariah" (11:51) have been persecuted and killed by 
Israel. Thus, Luke 11:53-54 brings the controversy to a crisis as the lawyers and 
Pharisees begin plotting against Jesus.5 
The Lukan Meal Metaphors 
Luke 12:13-48 
After Luke 12:1, the meal metaphors in Luke 12:13-48 contrast the meal of this 
present age wi th the age to come. Anxiety over food in this age fails to recognize the 
significance of Jesus* eschatological table fellowship. Table fellowship with Jesus is 
portrayed by Luke as both a present and future reality. D. E. Smith perceives a 
literary theme of luxury expressed in negative terms wi th eschatological overtones: 
The luxurious meal functions as a symbol for the debauchery of 'this age,' 
which is due to be condemned in the future judgment. These texts thus 
function both as a warning and as an assurance to the faithful. They are 
3 Davis 80. See also J. M. Bover, "Porro unum est necessarium (Luc. 10,42), Valoracion sobrenatural 
del "Cosmos:" La inspiration biblica: Otros estudios XIV seman btblica espanola (1-26 Sept. 1953) 
(Madrid: Consejo superior de investigaciones cientificas, 1954) 383-389 on a material and spiritual 
interpretation of the proverb unum necessarium; F. Puzo, "Marta y Maria: Nota exegetica a Lc 10,38-42 
y 1 Cor 7,29-35," EstEclM (1960) 851-857 on the relationship between the material and spiritual in 
Luke 10 through a comparison to I Corinthians; and Ellis 162. 
4 See Guillaume 142 on Luke 11:37 in the context of Lukan table fellowship. 
5 C f . Smith 623 on Luke 11:37-41 and the symposium tradition illustrated in Luke 14; Tannehill 
180-182; Sanders 186-188. 
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assured that those who feast luxuriously now wi l l eventually be judged, and 
they are warned lest they fall into the same trap. 6 
Luke 13:22-35 
The Lukan meal parables and sayings of Luke 13:22-35 provide the context for 
the material of Luke 14. Following immediately upon Jesus' teaching in a 
synagogue on the Sabbath (13:10), a Sabbath healing controversy (13:11-17), and two 
parables "stressing the inevitable growth of the kingdom and its active power"7 
(13:18-21), Luke begins a section about those who wi l l be received into the kingdom 
of God, introduced by the question in 13:23: "Lord, wi l l those who are saved be few?" 
E. E. Ellis entitled Luke 13:22-16:13 as "Teachings of Messiah: Who Wil l Enter the 
Kingdom?" He points out that the principle of reversal is operative here, and that 
Jesus' words are directed against the Jewish religious authorities.8 
The teachings about acceptance and rejection into the kingdom take place as 
Jesus is journeying (Tropetcuv Troioup.evos') toward Jerusalem (13:22). Jerusalem now 
asserts itself as both the place of destiny (13:31-35)9 and the place for feasting (13:26-
30 - cf. the Last Supper). The setting for these teachings in 13:22-30 is the 
eschatological table fellowship of Jesus, where "men w i l l come from east and west, 
and from north and south, and sit at table in the kingdom of God" (13:29). 
Luke 13:29 is the classic statement on the nature of Jesus' eschatological table 
fel lowship. 1 0 This feast is a time of joy because of the consummation of the 
6 Smith 624-626. Smith points to other illustrations of this in Luke's Gospel, e.g. Luke 17:26-29; 
21:34; and 6:24-25. The classic illustration of this is the parable of the rich man and Lazarus in 16:19-
31. See also Davis 116-117,126. See M. Avanzo, "Jesus y la conduction de la communidad," RevistB 37 
(1975) 16-22 for a discussion of an ecdesiological and christological perspective of Luke 12. See below 
184 on the beatitudes in 12:37,38, and 43. Cf. also Tannehill 240,249-251 who 249 notes that "imagery 
which points to the eschatological banquet appears repeatedly in Luke 12-15 (see 12:37; 13:28-30; 14:15-
24; 15:22-32)." 
7Fitzmyer X-XXJV1019. 
8 Ellis 187. 
9 See above 107-109 on Luke 13:31-35. 
l 0 See Guillaume 147-148,154 on Luke 13:29 and the universality of Luke's eschatological table 
fellowship. 
175 
kingdom, and a time of sorrow because of the judgment upon those who do not 
accept the coming of God's messianic kingdom in Jesus. Those rejoicing at the 
eschatological table fellowship of Jesus in the kingdom of God wi l l include the 
patriarchs, Abraham, Isaac, and Jacob, the prophets, and the Gentiles from east and 
west, north and south. 1 1 Those excluded are all members of Israel who say "we ate 
and drank in your presence, and you taught in our streets,"12but who then reject 
Jesus' messiahship. This is Luke's reversal of roles motif where the last wi l l be first 
and the first w i l l be last (13:30), for who appears more fit for the kingdom than the 
Pharisees and the other religious luminaries, and who appears more unfit than the 
unclean Gentiles? But as Luke's Gospel unfolds, the Pharisees, who oppose Jesus 
during his ministry and bring charges against him that lead to his death, befriend 
him in 13:31, never appear as his opponents during his trial and crucifixion, and 
become foundational for the church by the end of Acts. 1 3 
Old Testament and Intertestamental Precedents 
A discussion of table fellowship in Luke 14 necessitates a brief consideration of 
the possible OT and intertestamental precedents for Lukan table fellowship and the 
eschatological kingdom. In Eucharist and Eschatology, Wainwright states: 
The Old Testament sets the scene for our understanding of the 
eschatological significance of the eucharistic meal. Israel shared the idea 
common to many religions that eating and drinking, especially in a cultic 
setting, is a means of appropriating divine blessings.14 
1 1 Cf. Marshall 568 on the identity of these people from the four points of the compass as Gentiles. 
1 2 El l i s 187 calls them "proud, religious Judaism." Cf. also Fitzmyer X-XXJV 1023; Sanders 58; and 
Marshall 563. 
1 3 Tyson 72. See his discussion 64-72; also Tannehill 109-110 on the "sayings and parables of 
reversal." 
1 4Wainwright 19. Hel9-25 discusses these precedents under the two categories of "1. The Old 
Testament Preparation," and "2. The inter-testamental period." See also Davis 1-46 in his chapter on 
"Religious Meals in the Old Testament and in Judaism." He includes the Passover, the Haburah and 
Kiddush meal, the Qumran meal, and the apocalyptic feast; and I. H. Marshall, Last Supper and 
Lord's Supper (Grand Rapids: Eerdmans, 1980) on Jewish meals (18-20), the Passover (21-23), the 
Qumran meals (23-26), the story of Joseph and Asenath (26-27), and his OT background of the Lord's 
Supper (147). 
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Wainwrighfs four OT categories are possible precedents to Lukan table 
fellowship, namely the meal at the making of the covenant at Mount Sinai (Exodus 
24), sacred meals in places of sacrifice (Genesis 31:54; Exodus 18:12; I Samuel 9:11-14; 
Deuteronomy 12:5-7,17-18; 14:23,26; 15:20; 27:7), the wisdom literature (Proverbs 9:1-
6; Psalm 23:5; Song of Songs 5:1), and the feeding and feasting in the future 
salvation (Isaiah 25:6-9; 48:21; 49:9f.; 55:1-2,5; 65:13; Ezekiel 34:13f.,23,25-31; Zechariah 
9:16-17).15 The Passover is the most likely OT precedent, particularly due to the 
"strong eschatological expectation, and that messianic, attached to the Jewish 
passover at the time of Jesus."16 The enthronement feast is another possible 
precedent,1 7 as is suggested by Isaiah 25:6-8,18 the meals that celebrate the 
coronation of a king (1 Samuel 11:15; II Samuel 15:11-12; I Kings 1:9,25; I Chronicles 
29:21-22), and the enthronement Psalms (47; 93; 95; 96; 97; 98; and 99). 1 9 A l l these 
OT meal precedents contribute to the religious and cultural milieu of Lukan table 
fellowship, but it is difficult to discern any direct influence. 
In the intertestamental period, the Qumran literature stands out as the most 
likely precedent, particularly Manual of Discipline 1 QS vi , 2-8, and Rule of the 
1 5 Wainwright 19-21. 
1 6Wainwright 23 who places this in the intertestamental period because of the messianic 
expectation associated with the feast at the time of Jesus. 
1 7 See S. Mowinckel, He That Cometh (New York: Abingdon Press, 1954) 80ff. on enthronement 
feasts. Davis 32-33 places it under the category "The Apocalyptic Feast: Messianic Age and Its 
Banquet;" also R. de Vaux, Ancient Israel (Volume 2: Religious Institutions; trans. J. McHugh; New 
York: McGraw-Hill Book Company, 1961) 504-506. 
1 8 Cf. F. Delitzsch, Isaiah (Grand Rapids: Eerdmans Publishing Company, 1976) on Isaiah 25:6-8: 
'"This mountain' is Zion, the seat of God's presence, and the place of His church's worship. The feast 
is therefore a spiritual one. The figure is taken, as in Ps. xxii. 27 sqq., from the sacrificial meals 
connected with the shelamim (the peace-offerings) . . . The thing symbolized in this way is the full 
enjoyment of blessedness in the perfected kingdom of God." (emphasis Delitzsch) See also E. J. Young, 
1 he Book of Isaiah, Volume II (Grand Rapids: Eerdmans Publishing Company, 1969): "As in ancient 
times (1 Sam. 11:15; 1 Kings 1:9,19,25) it was customary after a coronation to sacrifice and to celebrate a 
sacrificial meal, so also after the Lord takes up His reign in Jerusalem, there is to be a festal meal. It is 
the Lord, however, who provides the banquet, for all is of His grace. He who makes the feast is 
designated the LORD of hosts, a phrase which recalls 24:23, where it is stated that the LORD of hosts 
reigned." 
1 9 See S. Mowinckel, The Psalms in Israel's Worship /(New York: Abingdon Press, 1962) 106-192; A. 
Weiser, The Psalms (Philadelphia: Westminster, 1962) on the enthronement Psalms. 
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Congregation QSa i i , 11-22.2 0 There are parallels between the table fellowship of 
Jesus and the sacred meals of Qumran. Like the OT precedents, the Qumran sacred 
meals probably describe the kind of table fellowship Jesus engaged in. But it is 
difficult to determine any direct influence of Qumran upon Jesus* table 
fellowship. 2 1 The significant difference between the sacred meals of Qumran and 
the table fellowship of Jesus is a christological one. Though Kuhn does not 
comment on the relationship between the Qumran and Gospel meals, he does 
describe the relationship between the Qumran meals and the Lord's Supper in 
terms that also apply to the table fellowship of Jesus in Luke: 
Whether the church understood the meal [Lord's Supper] in this way or 
that way [as either meal fellowship wi th their Master or as meal of 
eschatological joy], the person of the historical Jesus and his redemptive role 
is of central significance for the religious meaning of the meal. In the 
Qumran texts we f ind no trace of such a ultimately redemptive significance 
of an historical person. Thus the person of Jesus and his redemptive 
significance, i.e., the christology, is the decisively new fact of Christianity. 
This becomes especially clear in comparison with Essene Judaism, as it is 
now known through the Qumran material, no matter how great the 
similarities and even the dependence of Christianity upon the Judaism of 
the Qumran texts may be and actually is . 2 2 
2 0 Wainwright 21-25 suggests a number of other categories such as "the abundance of food" - 4 Ezra 
8:52-54; II Baruch 29:5; "the new manna" - Exodus 16:4,15; Psalm 78:24f.; Nehemiah 9:15; Wisdom 
16:20; 4 Ezra 1:19; II Baruch 29:8; Midr Qoh 1,9; "the future (messianic) feasting" - Ethiopian Enoch 
62:13-16; and Qumran Interpretation of Psalm 37,4QpPs, 37 11,10-11; Rule of Interpretation, lQSa 
11,11-22. (emphasis Wainwright) 
2 1 K . G. Kuhn, "The Lord's Supper and the Communal Meal at Qumran," The Scrolls of the New 
Testament (ed. K. Stendahl; New York: Harper, 1957) 65-93 describes 87 the influence of Qumran on 
the NT meals: "The abiding significance of the Qumran texts for the New Testament is that they show 
to what extent the primitive church, however conscious of its integrity and newness, drew upon the 
Essenes in matter of practice and cult, organization and constitution. The daily meals of the Essene 
Community are certainly analogous to the daily meal of the Jerusalem church." (Like Marshall, Last 
Supper, Kuhn 74-77 discusses the story of Joseph and Asenath; see also Jeremias 33-34). Cf. also M. 
Burrows, More Light on the Dead Sea Scrolls (New York: The Viking Press, 1955) 93: "It is as though 
Jesus and they [Qumran) drew water from the same spring but carried it in different vessels;" and Dunn, 
Unity 105: "It was the openness of the circle round Jesus [table fellowship] which distinguished the 
following of Jesus so sharply from the community at Qumran." (emphasis Dunn) 
2 2 K u h n 78. (emphasis mine) L. F. Badia, The Dead Sea People's Sacred Meal and jesus' Last 
Supper (Washington: University Pres of America, 1979) agrees 40 with Kuhn that the difference 
between the meals of Jesus and the Qumran meals is Jesus; Davis 23-32 emphasizes 45 the 
eschatological dimension of Qumran. Jeremias 31-36 also sees no influence of the Qumran meals on the 
NT meals. See also Wainwright 24-25; M. Black, The Scrolls and Christian Origins (New York: 
Scribner, 1961) 102-117 on the Qumran sacred meals. 
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F. M . Cross in The Ancient Library of Qumran and Modern Biblical Studies 
describes the meal in the Rule of the Congregation in eschatological terms: "The 
common meal of the Essenes is hereby set forth as a liturgical anticipation of the 
Messianic banquet." On the basis of the heightened apocalyptic environment at the 
time of Jesus, he ties together the enthronement feast on the mountain in Isaiah 25, 
the sacred meals of Qumran, and the NT: 
By Hellenistic and Roman times the eschatological banquet and its 
associated themes became frequent in apocalyptic writing, and are 
amazingly frequent in the New Testament [he includes Luke 13:28f.; 14:15-
24; and 22:30 among his references]. It comes as no surprise, therefore, to 
discover these motives were at home among the Essenes.23 
5. Luke 14:1-24 — Sabbath Healing, Meal Etiquette, and the Banquet Parable 
a) Luke 14:1-6 - Sabbath Healing 
The Lukan banquet parable is introduced by Luke's third and last Sabbath 
miracle of healing. The setting of Luke 14 is a meal at the house of a ruler of the 
Pharisees in which Luke weaves together three passages in order to bring forth one 
particular point about the table fellowship of Jesus.24 By using a unique expression, 
the purpose clause (fraytlv &prov, Luke 14:1 immediately suggests another meal 
setting for the teaching of Jesus, the sixth of nine meals in Luke (cf. 5:29-37; 7:36-50; 
9:10-17; 10:38-42; 11:37-54; 14:1-24; 19:1-10; 22:7-38; 24:13-35). Although eaeCw and 
dpTos are sometimes found in the same context (Luke 4:2-4; 9:13-17; 15:16-17; 22:15-
19), there are only four places where they are used together (Luke 6:4; 7:33; 14:1; and 
14:15). Luke 7:33, discussed above, and 14:1,15, the subject of the present discussion, 
are clearly part of the table fellowship matrix. 
The other reference in Luke 6:4 comes from the first sabbath controversy in Luke 
2 3 F. M. Cross, The Ancient Library of Qumran and Modern Biblical Studies (New York: Doubleday, 
1958)90-91. 
2 4Navone, "The Parable of the Banquet," 923-4 explains the context of Luke 14 in terms of its 
fulfillment of the messianic banquet prophesied in Isaiah. See also Davis 57-58; Sanders 86-87,107, 
194; Bosen 106-108. 
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concerning both the unlawful picking and eating of corn plucked from a grainfield in 
6:1-5, and the healing of the man with the withered hand in 6:6-11. Luke 6:4 is part of 
the table fellowship matrix for two reasons: first, it is part of Jesus* sabbath 
controversy wi th the Pharisees, and second, it is a controversy over the eating of 
bread. Wainwright affirms this in his remarks about the parallel in Mark 2:23-28: 
H . Riesenfeld gives a eucharistic flavour to this theory that the cornfield 
episode of Mark 2:23-28 and parallels is a sign of the dawn of that 
eschatological sabbath which is characterized by the messianic 'bread' or 
'feast*. When the gospel accounts of Jesus' words about the incident of 
David eating the shewbread are contrasted with the LXX text at 1 Regn. 21:7, 
then the differences point to a eucharistic intent in the gospel texts: David, 
the prototype of the messiah, replaces Abimelech as subject of the action, 
and the typically eucharistic verbs Xajipdveiv (Luke 6:4), 8i86vat (Mark 2:26; 
Luke 6:4), and fayelv (Mark 2:26; Luke 6:4; Matt. 12:4; cf. Matt. 26:26) appear 
together in the same context (just as they do in the accounts of the 
miraculous feedings) in a way which the Old Testament account would not 
suggest. If Riesenfeld is right, then the evangelists at least, if not Jesus 
himself, saw a relationship between the eucharist and the cornfield 
episode.2 5 
Luke 6:4 fits into the language pattern of 9:16, 22:19, and 24:30. It includes four 
out of the six words that make up the language of the institution narrative: 
XaiLpdveiv, 8i86vai, <Jxryeii>, and dp-rov (the two missing words are euXoy&o/ euxapicrr^u) 
and KXdw/KaTcucXriio). This language suggests a connection between Luke's Sabbath 
theology and his table fellowship matrix. If, after the resurrection, Sunday replaces 
the Sabbath as the eschatological day in Luke's time sequence, then Jesus' 
declaration in Luke 6:5 that "the Son of man is Lord of the Sabbath" demonstrates 
that he is ushering in the New Age of messianic salvation. 
By teaching in the synagogue on the sabbath in Luke 6:6, [7:36], 13:10, and 14:1, 
Jesus foreshadows his teaching on the road to Emmaus on Sunday, the 
eschatological day. Luke 14:1-6, then, not only marks Luke 14 as part of Luke's meal 
2 5 Wainwright 36-37 who refers to H. Riesenfeld, Jesus transfigure (Copenhagen: Munksgaard, 
1947) 318-324. 
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motif, but it begins the process of tying together many Lukan themes under the table 
fellowship matrix. The healing on the Sabbath is a christological act that suggests, in 
the context of this banquet, that Jesus is the Lord of the Sabbath.26 
b) Luke 14:7-14 ~ Meal Etiquette27 
The meal setting continues as Jesus now tells two parables that deal with meal 
etiquette at the eschatological table fellowship. 2 8 The key statements that give this 
passage its eschatological thrust are Luke 14:11 and 14:14. The major themes are the 
humility of those who "sit at table in the kingdom of God" (13:29) and the reversal 
of roles for those who are members of this kingdom (13:30). This parable, told 
while Jesus is at table wi th his Pharisaic opponents, reinforces the themes of Luke's 
table fellowship motif in Luke 5:29-37 and 7:18-50 - the table fellowship of Jesus is 
with sinners, i.e. it is an inclusive event. It teaches the same principle of 
repentance and acceptance of the messianic kingdom of God in Jesus. Luke 
illustrates this further in the parable of the Pharisee and the publican in 18:9-14, 
concluding wi th the same logion in 18:14 as 14:11. 
Humili ty is a mark of the messianic age in the teaching of Jesus, who becomes a 
paradigm of this humility both in his instructions on table fellowship with the 
ZbSee Navone, "The Parable of the Banquet," 924. See Davis 57-58 on Luke 14:1-4 as "a scene of 
revelation" because of the significance of the Sabbath healing in a meal setting; and Tannehill 174-176, 
182-183 on Luke 6:1 Iff. and 14:1-6 as a "type-scene" of Jesus' relationship with Pharisees and scribes. 
2 7 See Smith 618-620,621-622 on Luke 14:7-24 from the perspective of the Greek symposium 
tradition. Some of the literary themes he 619 observes in Luke 14 as compared to Plutarch's Table Talk 
are (1) "the subject of the discourse is introduced with a brief anecdote relating to the actual choosing of 
positions by the participants;" (2) "the motif of the late-arriving guest whose proper position at table 
has already been taken;" (3) "the discussion then goes on to question the custom of ranking on the basis 
of other criteria derived from table fellowship ethics." He also comments 619 that "friendship and 
pleasure are two of the most common ethical categories in the traditional philosophical discussions of 
ethics (or etiquette) at the table." Smith 620 cautions, however, that "Luke's relationship to Plutarch 
should not be overemphasized. Luke is dearly not writing a philosophical dialogue, nor is it probable 
that he is relying on Plutarch for his images. Rather, the similarities in the accounts of the two 
authors suggest that both are utilizing a literary motif that derives from popular literature in general 
and symposium traditions in particular." See Smith 614 n. 5 for a bibliography on the symposium motif. 
2 8 Luke's use of KcrraicXlvG) in 14:8 connects this meal parable with other significant Lukan meals 
(7:36; 9:14,15; and 24:30), forming another connection between this meal/meal metaphor and the meal 
at Emmaus. 
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outcasts of society in 14:12-14, and in his humble suffering and death upon a cross 
just prophesied in 13:31-35. This humility illustrates once again that the table 
fellowship of ]esus is where he teaches about the kingdom and is itself an 
expression of the New Age. The kingdom does not belong to the Pharisees, but to 
these outcasts and sinners, for wherever Jesus is sitting at table with these humble, 
repentant, believing sinners, there is the kingdom of God. Those who now sit at 
table with Jesus wi l l be rewarded at the resurrection of the just to sit at table at the 
messianic feast, the very thrust of the next parable in Luke 14:15-24. In essence, they 
are both the same table, expressing the eschatological tension of the present and 
future realities of the kingdom of God. 2 9 
Once again, the parabolic teaching of Jesus at the table of the Pharisees becomes 
a lightning rod for charges against him that wi l l lead to his death. In Luke 14, Jesus 
opposes their Sabbath laws and reinforces the differences between his table 
fellowship and theirs. Jesus' offer of God's forgiveness and fellowship to repentant 
sinners at the table provoked the Pharisees and led to a crisis in the religious 
establishment of Israel. The table, then, is a place for fellowship, but also a place of 
controversy that leads to a bloody end. 
c) Luke 14:15-24 - The Banquet Parable3 0 
The pivotal verse for Luke 14:1-24 is the beatitude in 14:15: jicucdptos" firms' 
(fxiveTai dpTot> kv T § (kunXelqi T O O 6eo0. This is a response to the first two passages 
on Sabbath healing and meal etiquette that leads into the third passage on the 
banquet parable, the climax of Luke 14:l-24.3 1 This beatitude illustrates the 
significance of this banquet parable and links together a series of beatitudes in Luke's 
Gospel that illustrate the pervasive nature of Luke's table fellowship matrix. 
See Guillaume 148-149 on Luke 14 and the entrance of the poor to the eschatological feast. 
See Wanke, Eucharistieverstandnis 57-59; Bosen 104-105 on Luke 14:15-24. 
Cf. Fitzmyer X-XXJV 1049. 
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Lukan Beatitudes 
Luke 6:20-26 ~ The beatitudes and woes of Luke describe those who accept 
membership in the kingdom and those who reject it. They both have an 
eschatological thrust, 3 2 and a concern for the outcasts in society, particularly the 
poor and the hungry. The poor play a significant role in Luke in Jesus' messianic 
proclamation of the kingdom (4:18; 7:22; 14:13,21; and 19:8), for the poor are an object 
of his forgiveness - theirs is the kingdom of God (6:20).33 
The hungry represent all those who are oppressed in this life and hunger now, 
vw, for satisfaction (the poor, maimed, lame, and blind). They wi l l be filled and 
satisfied in the age to come at the messianic banquet, the very point of the banquet 
parable in 14:15-24.34 Fitzmyer points out that "the second part of this beatitude 
alludes to the OT motif of the eschatological banquet (cf. Isa 25:6-8; 49:10-13; Ps 107:3-
9)." 3 5 The expectation for satisfaction for the people of God at the eschatological 
banquet of the Messiah is clearly expressed in Psalm 107:9: "For he satisfies him who 
is thirsty, and the hungry he fills with good things" (LXX — "On £ x ° P T a a c 
Kevrji>t K a l Treiftikxav tv£Tf\T\o€v dyaGwv). 
The feeding of the five thousand is the fulfillment of this very thing, Kal Ifyayov 
Kal txopT&afh\aav (9:17), the same language used of the hungry in 6:21: jiaKdpioi o l 
Tt€ivGvT€s vuv, 6 T I x<>pTaaGr|(jea8e.36 The satisfaction and abundance at the 
feeding of the five thousand is a proleptic manifestation of the complete satisfaction 
and abundance the hungry wi l l receive at the messianic banquet, whereas the woes 
3 2 Fitzmyer/-/X 633. 
3 3 See Dunn, Jesus 55 on the relationship between the beatitudes and Isaiah 61. He also 60-6/ 
states: "As the beatitudes confirm, the blessedness of the end-time is most dearly expressed in Jesus' 
gospel for the poor. (The 'gospel' here for Jesus would be his announcement that the poor share in God's 
kingdom (Luke 6.201, that God's forgiveness and acceptance was for them and was already expressed in 
the openness of his table-fellowship to 'tax-collectors and sinners'.)" (emphasis mine) See also 
Jeremias, Theology 109,112,113. 
% Davis 123. 
3 5Fitzmyer/-/X634. See also Navone, "The Lucan Banquet Community," 155-156 on the OT 
background. 
^Guillaume 146-147,153 understands Luke 6:21 as the first announcement of the eschatological 
accent in Luke's table fellowship matrix. Cf. also Tannehill 218. 
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emphasize that those who are fu l l in this life wi l l be hungry in the age to come. It is 
difficult not to see these words directed against the religious establishment of Israel. 
Luke 7:23 - "And blessed is he who who takes no offense (aKav8a\ia9fj) at me" 
This is a christological beatitude, where the offense comes from identifying Jesus 
with the Messiah prophesied in the OT. The offense extends beyond this OT 
messianic identification to seeing the table fellowship of Jesus as proleptic of the 
eschatological banquet. 3 7 
Luke 10:23 -- "Blessed are the eyes which see what you see!" 
This third beatitude is the response of Jesus to the seventy after their ministry of 
eating, healing, and saying "the kingdom of God has come near to you" (10:9). They 
are blessed as eyewitnesses who have seen and heard, the very instructions Jesus 
gave to John's disciples in 7:22 to show that he was the OT Messiah that he spoke of 
in his sermon at Nazareth. In their mission activity, the disciples proclaim that the 
kingdom of God is near in word and deed, in teaching and eating. The beatitudes 
of Luke 7:23 and 10:23 are linked by their christological and table fellowship themes, 
and thereby are linked with Luke 24:19 where the Emmaus disciples have seen and 
heard Jesus, "a prophet mighty in deed and word," but who fail to confess him as 
the crucified and risen one until the risen Christ opens up the scriptures to them 
and interprets the things concerning himself 3 8 
Luke 11:27-28 - "As he [Jesus] said this, a woman in the crowd raised her voice and 
said to him, 'Blessed is the womb that bore you, and the breasts that you sucked!' 
But he said, 'Blessed rather are those who hear the word of God and keep it!"* 
3 7 Sce above 148-149. 
^See above 67-68. Cf. also Dillon 270: "Only when wondrous fact and interpreting word coincided in 
the conclusive self-disclosure of the Easter Christ did the messianic enigma dissipate and the messianic 
salvation become accessible. Such is the indispensable partnership of fact and word (Lk 24,19), of seeing 
and hearing (Lk 7,22; 10,23f.), hence of narrative and sayings traditions, which must constitute both 
the credentials of the Easter witness and the content of the Easter message." (emphasis Dillon) 
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This beatitude is part of Luke's word motif and raises the teaching of Jesus to a 
new level. It recalls both Mary's canticle in Luke 1:48, "For behold, henceforth all 
generations wi l l call me blessed," and the words of Jesus immediately following the 
parable of the sower when he states that his true mother and brothers "are those 
who hear the word of God and do it" (8:21). Accepting the word (teaching) of Jesus is 
the measure by which one wi l l know that he is blessed, a word that is central to the 
table fellowship matrix and to the testimony that Jesus gives to the Emmaus 
disciples about the centra lity of his death and resurrection in the OT. 3 9 
Luke 12:37, 38, and 43 contain beatitudes from the parable of the doorkeeper and 
Jesus' response to the parable that points to the blessedness of those faithful of God 
who participate in the marriage feast at the end of time. The crux of the parable is 
watchfulness while the master is away to be prepared for him when he comes. But 
the twist to the parable is that if they are prepared, the master wi l l "gird himself and 
have them sit at table, and he wi l l come and serve them." This reverses the normal 
practice, emphasizing the very nature of Jesus' table fellowship — it is marked by his 
humility. Luke w i l l expand this theme in the farewell discourse at the Last Supper 
in 22:24-27 during a dispute among the disciples concerning "which of them was to 
be regarded as the greatest" (22:24). Jesus' response in 24:27 is that the greatest is not 
the one who sits at the table, but the one who serves (6 8iaKoi>a>i>), and that he, Jesus, 
is wi th them "as one who serves" (6 8iaKoi>wi>).40 
Luke 14:15 - "Blessed is he who shall eat bread in the kingdom of God!" 
This unique Lukan beatitude is a summation and culmination of all previous 
beatitudes because it focuses squarely on the blessings of God in the table fellowship 
3 9 C f . J. Navone, "Lucan Joy," Scripture 19-20 (1967-68) 56. 
*°Cf. below 254-257. Cf. also Guilluame 147 on 12:37 as part of of Luke's eschatological table 
fellowship; Smith 630-632; Tannehill 218; and Davis 115-116 who suggests that " . . . in Acts a 
continuation of Christ's humility may be seen in the meals of the Church . . ." 
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of Jesus. Luke 14:14 already anticipates this state of blessedness for those who invite 
the poor, the maimed, the lame, the blind to sit at table with them. The ultimate 
blessedness is to eat bread in the kingdom of God. The banquet parable that follows 
is merely a commentary on this beatitude and the beatitudes that lead up to i t . 4 1 
Lukan Banquet Theology 
The parable of the banquet in Luke 14:15-24 is a highpoint in Luke's banquet 
theology. Here Jesus presents his table fellowship as the fulfillment of the OT 
banquet prophecies. As Navone writes: 
The significance of this chapter [14] derives from the prophetic and 
wisdom literature of the Old Testament, which had developed the banquet 
theme as an expression of the perfect happiness which God has in store for 
his faithful at the end time . . . 
The eschatological banquet symbolized the accomplishment of God's 
plan of salvation. It is doubtful that any of Jesus' Jewish hearers would 
have been unaware of the banquet theme and its significance. Jesus himself 
employed the wedding banquet as a symbol of ultimate happiness (Mt. 22,1-
14 = Lk. 14,16-24; Mt. 25,1-13 = Lk. 1235-38). 
Jesus' banquets were a realization of the messianic and eschatological 
prophecies; and at the same time they are only the beginning of the ultimate 
realization of these prophecies. They promise more; they are signs of the 
beginning of the eschatological banquet.4 2 
The Lukan shaping of the parable emphasizes those who reject the invitation of 
the host of the banquet and those who are invited in their stead. The table 
fellowship of Jesus is an act of judgment. In this respect, this parable is directed 
against the Pharisees. D. O. Via writes: 
Luke, then, represents structurally the exclusion of the excuse makers as 
dominant, but in content he emphasizes the gracious inclusion of the poor. 
Form and content are in some tension rather than enforcing each other as 
they usually do in the narrative parables.43 
4 1 Cf. Smith 627 on Luke 14:15 and the theme of the messianic banquet in Luke's table fellowship 
matrix. Also Tannehill 89,128-130,183-185, 218; and Carroll 612-616, 620-621 on the Pharisees' 
opposition to Jesus concerning the nature of the kingdom of God. 
4 2Navone, "Lucan Joy," 54-55 who discusses the OT banquet motif in Isaiah 25:6; 55:1-3; 65:3-7; and 
Proverbs 9:1-6. Cf. also Dunn, Unity 162. 
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Via rightfully recognizes a tension, but mistakenly suggests that the tension between 
form and content is not reinforcing. Luke's table fellowship matrix accents the 
tension between those who are excluded, the Pharisees and religious establishment 
of Israel, and those who are included, the tax collectors and sinners, the poor and 
maimed and blind and lame. 
Luke's concern for the disenfranchised has already been traced throughout this 
thesis (Luke 4:16-30; 5:27-39; 7:22,34,36-50; 9:10-17; and 14:7-14). Included among the 
outcasts of society are the Gentiles, for in the eyes of the Pharisees, Gentiles were 
the personification of the outcast and sinner. Luke certainly anticipates here, and 
throughout the development of his table fellowship matrix, the mission to the 
Gentiles in Acts. 4 4 This parable told in the presence of the Pharisees is the final 
blow to any expectations they had about the table fellowship of Jesus embracing their 
particular religious perspective. It confirms for them that Jesus is guilty of 
blasphemy and deserving of death, a view expressed by them in Luke 15:1-2: "This 
man receives sinners and eats with them." 4 5 This parable reiterates that Jesus' table 
fellowship is with sinners, i.e. it is an inclusive event. 
But the parable itself goes beyond simply expressing this tension between those 
excluded and included at the banquet. There is also the tension between the present 
and future reality of the messianic feast. This eschatological feast is both a future 
event and one already realized i n the ministry Jesus. P. H . Ballard writes: 
The imagery of the supper was recognized as an eschatological image of the 
Kingdom of God. Part of the events of the last time wi l l be the final sorting 
out of Israel so that the true faithful wi l l be seen for what they are and the 
rest cast aside. Jesus seems to have laid great emphasis in word and action 
4 3 D . O. Via, "The Relationship of Form to Content in the Parables: The Wedding Feast," lnt 25 
(1971) 177-8. Cf. also Sanders 58-60,135-137,195-1%. 
**Cf. Dillon 202: The 'great banquet' parable, which climaxes the dominical instruction in the 
meal scene of Lk 14, becomes in its Lucan version an allegory of the two-stage Christian mission: to the 
despised and disinherited of Judaism, then to the Gentile outsiders." (emphasis Dillon) 
4 5 C f . Fecley-Harnik 109-110 on the reversal of roles in the eschatological feast. 
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on table fellowship as demonstrating the already present eschatological 
activity of God. Thus the invitation to the great feast was in fact the call to 
enter into a new age46 
Ballard reaffirms that the table fellowship of Jesus is where Jesus teaches about 
the kingdom and which is itself an expression of the New Age.47 Jesus' table 
fellowship wi th sinners in the Gospel prepares for the fu l l expression of this 
fellowship at the Last Supper with his disciples, where in the meal itself he wi l l 
give his flesh and blood, and in the revelatory meal at Emmaus, where in the meal 
the crucified and risen Christ wi l l be made known to them. 4 8 
6. Luke 15:1-2,11-32 - Meals with Sinners and the Prodigal Son49 
The parables of Luke 15 follow closely upon the meal parables of Luke 14. Luke 
15:1-2 places the three parables in a meal context by combining parabolic words with 
parabolic actions, signaling the significance of the parable of the prodigal son for the 
table fellowship matrix. As Jeremias writes: 
Jesus did not confine himself to spoken parables, but also performed 
parabolic actions. His most significant parabolic action was his extension of 
hospitality to the outcasts (Luke 19.5f.) and their reception into his house 
(Luke 15.1-2) and even into the circle of his disciples (Mark 2.14 par.; Matt. 
10.3). These feasts for publicans are prophetic signs, more significant than 
words, silent proclamations that the Messianic Age is here, the Age of 
forgiveness.50 
4 6 P . H. Ballard, "Reasons for Refusing the Great Supper," JTS 23 (1972) 347 who also argues that 
Deuteronomy 20:5-7 and 24:5 have a bearing upon this parable, (emphasis mine) Cf. also H. Palmer, 
"Just Married, Cannot Come," NovT 18 (1976) 241-257 who concludes that the parable is directed at the 
Pharisees; and Dunn, Unity 16. 
4 7 C f . also P. J. Bernadicou, The Lukan Theology of Joy (Revisited)," ScEsp XXX/1 (1978) 62-64 on 
themes in Luke 14 consistent with this thesis as they relate to the table fellowship matrix. 
4 8Navone, "Lucan Joy" 56 also accents the present reality of this eschatological table fellowship as 
a fulfillment of OT prophecy that combines teaching (word) and meal (banquet). In Luke 14:34-35, 
there is another table fellowship reference in the covenant of salt. Cf. Feeley-Harnik 85-86 who draws 
a comparision between the word for covenant and the verb "to eat." 
4 9 Many have suggested a new name for the parable to emphasize the centrality of the father's 
grace as opposed to the repentance of the prodigal son (cf. Jeremias, Parables 128 suggestion: "the 
parable of the Father's Love). However, the title of "prodigal son" has the weight of tradition, 
highlighting an essential element of the table fellowship matrix. Jesus, the model of the Father's 
love, eats with sinners, symbolized by the prodigal son. See Bosen 96-101 on Luke 15 in the context of 
Lukan table fellowship. 
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a. The parable of the prodigal son is an apologetic parable told against the Pharisees 
and scribes.51 
The parable of the prodigal son is Jesus' apologetic statement to the Pharisees, 
justifying his style of table fellowship, i.e. "that in his actions the love of God to the 
repentant sinner is made effectual."52 Luke's introductory remarks in 15:1-2 clearly 
draw the lines between the tax collectors/sinners and Pharisees/scribes, suggesting 
that i n the third parable of Luke 15, the prodigal son represents all repentant tax 
collectors and sinners, and the older brother represents all unrepentant Jewish 
religious authorities, particularly the Pharisees and scribes.53 The charges 
formulated against Jesus sum up the opinion of Jesus' opponents about his table 
fellowship thus far in the Gospel: "And the Pharisees and scribes murmured, saying, 
'This man receives sinners and eats with them'" (15:2). 
By singling out the Pharisees and scribes, Luke is preparing for the charges 
against Jesus in his trial, and the summation of those charges by the Emmaus 
disciples in 24:20. By listing the Pharisees first in 15:2, the only place where Luke 
makes this distinction, he signals their leadership in bringing charges against Jesus 
because of his table fellowship. 5 4 Thus in Luke 15, the opponents of Jesus outside 
Jerusalem, the Pharisaic party, first state charges against Jesus based on his table 
fellowship, having gathered evidence by witnessing Jesus' table fellowship first 
hand from the beginning of that fellowship in Luke 5. 5 5 
^Jeremias, Parables 227. (emphasis mine) Cf. also Dunn, Unity 15-16; Tannehill 106. 
5 1 Cf. Jeremias, Parables 132. 
5 2Jeremias, Parables 132. (emphasis Jeremias) Cf. also Sanders 107-109,197-198. 
53*yy*C<»> is used twice in the parable of the prodigal son for those who come into the presence of 
God. See above 63 on Luke 15:1-2. Cf. Ellis 196 and Feeley-Harnik 70 on these same designations for the 
prodigal son and his brother. 
^See above 118-119 where 5:30 (the Pharisees and their scribes) is distinguished from 5:21; 6:7; and 
11:53 (the scribes and Pharisees), and 15:2 (the Pharisees and scribes). 
5 5 Cf. Tyson 67; Jeremias, Parables 131; and Bernadicou, "The Lukan Theology of Joy (Revisited)," U% 
who refers to J. Dupont's observations in "L'enfant prodique," Assemblies du Seigneur XXIX (1966). 
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b. The parable of the prodigal son reflects the significance of repentance for 
acceptance into the kingdom in Lukan table fellowship. 
Luke has accented repentance in the table fellowship of Jesus in 5:29-32, 7:18-35, 
and 7:36-50. Now in this series of three parables of the Gospel of the outcast, the 
Lukan theme of forgiveness for the repentant sinner reaches its apex. Table 
fellowship wi th God is renewed through repentance, a fellowship that overflows 
with joy, expressing itself in gifts of love in the parable of the prodigal son: the kiss 
of forgiveness, the new robe of the New Age, the ring of authority, and the shoes of 
a free man. 5 6 
The repentance of the prodigal son fuels the story and forces its climax. The 
prodigal son's repentance is signaled by his awareness of his situation at his own 
hands: "He came to himself," or "he came to his senses" (els' eauT6v 8e e\9an/ -
15:17).57 Twice Luke repeats the words of repentance: irdTep, f\\LaoTov T6I> 
ovpavbv K a l kvdmiov aou,ouK6Tt dux &£ios KXT f^jixu iA6s aou (15:18-19,21).58 This 
profound act of repentance evokes the great response from the father when he sees 
his son return home. The repentance of the prodigal son becomes the prototype for 
all those who desire table fellowship with God in the eschatological kingdom. As 
Fitzmyer writes: 
The parable portrays the message of Jesus, the kingdom-preacher, 
especially wi th the Lucan stress on the divine willingness to accept the 
repentant sinner into that kingdom . . . In the Lucan Gospel as a whole the 
story exemplifies the proclamation of the Lord's year of favor, which Jesus 
was sent to announce to the downtrodden (4:18-19). . . 
Thus chap. 15 ends with its proclamation of the mercy of a loving father 
made manifest to the repentant sinner, no matter how gross the sinful 
conduct has been. It identifies Jesus himself as the incomparable herald of 
that proclamation. He turns, moreover, to consort and dine with "toll-
collectors and sinners" because such persons can find acceptance with God 
^Jeremias, Parables 130. Cf. also Feeley-Hamik 58. 
57CL Fitzmyer X-XXJV 1088. 
5 8 Fitzmyer X XXIV 1089 claims that "the expression is simply a paraphrase of an OT confession . . . 
see Ex 10:16; 1 Sam 7:6; 24:12; Deut 1:41." If so, then the OT character of the story places it within Luke's 
matrix of Jesus* ministry and table fellowship as fulfillment of OT precedents. 
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c. The parable of the prodigal son explicitly connects the Lukan theme of joy in the 
New Age with the Lukan table fellowship matrix.60 
Luke 14 and 15 form the core of Luke's theology of joy, but the banquet 
discourses of Luke 14 prepare for the expression of that joy at the feast in Luke 
15:11-32. The beatitude of Luke 14:15 "indicates that the hearer understood Jesus' 
allusion to the joy of the eschatological feast,"61 but it is still an allusion. 
The parable of the prodigal son, however, explicitly connects joy wi th the 
eschatological kingdom and Lukan table fellowship. The first two parables of Luke 
15, wi th the theme of the joy of God at the repentance of a sinner, is in anticipation 
of the fullest expression of that theme in the feast of celebration when the prodigal 
son returns home repentant. 6 2 The vocabulary of this section is filled wi th the 
Lukan motif of joy: xatpw/xapd in 15:5, 7,10 and 32; avyxatpa) in 15:6 and 9; 
ctypatvoum in 15:23 and 32; and ovpfawia KO.1 x°P&v m 15:25.63 Luke 15:32 is the 
climax of the Lukan vocabulary of joy where c(Kj>pati/ou.ai is linked to 8et to indicate 
the divine necessity of feasting in the kingdom of God when a sinner repents. As 
Fitzmyer suggests on 15:32: "The use of the impf. of dei, 'it is necessary,' echoes the 
Lucan use of it as an expression of an aspect of salvation-history; that may be hinted 
at here too." 6 4 Luke's use of 8ci in 15:32 may be part of Luke's passion vocabulary 
(9:22; 13:33; 17:25; and 24:7,26,44). The necessity for celebration and joy at table 
w Fitzmyer X-XX7V 1085-1086. 
^See P. J. Bernadicou, "Programmatic Texts of Joy in Luke's Gospel," TBT 45 (December, 1969) 
3098-3105 on the Lukan theme of joy whose subtitle aptly applies to this thesis: "JOY results from the 
experience of salvation (soteriology), come through Jesus Christ (Christology), incorporating one into 
the lasting community of friendship with the Father (eschatology) through the power of the Spirit;" 
also Bernadicous "Biblical Joy and the Lucan Eucharist," TBT 51 (December, 1951) 162-171 (subtitled 
"Joy in the presence of God is basic to biblical religion. It finds its fullest expression in the Eucharistic 
celebration"), and 'The Lukan Theology of Joy (Revisited)," 57-80; and Navone, "Lucan Joy," 49-62. 
6 1 Bernadicou, "The Lukan Theology of Joy (Revisited)," 59. Cf. also Jeremias, Parables 180. 
6 2 See Bernadicou, "The Lukan Theology of Joy (Revisited)," 66 who refers to J. Dupont's 
observations in "La parabole de la brebis perdue (Mt 18,12-24; Lc 15,4-7)," Greg XLIX (1968) 265-287. 
^See Bemadicou, 'The Lukan Theology of Joy (Revisited)," 73 and Navone "Lucan Joy," 59-60. 
6 4 Fitzmyer X-XX/V1091. 
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(etypai^fjwn 8* K a l x<W<u I8ei) is the death and resurrection of Jesus (cf. Luke 22:20; 
24:26).65 
The joy at the feast in Luke 15 is merely a parabolic telling of the joy of the 
disciples in Luke 24 as they return to the temple praising God (Luke 24:52-53). The 
Lukan vocabulary for joy permeates Luke 24 (xapd in 24:41,52; evXoytu in 
24:30,50,51,53). True celebration at the table of Jesus comes to the Emmaus disciples 
after he teaches them, breaks bread with them, and is revealed to them as the risen 
Lord.66 What Davis says about the parables of Luke 15 holds true for Emmaus as 
well: "Once again Luke presents the New Age as an invitation to fellowship 
(avYKctXet) which is rejected by the leaders, but accepted by the outcasts."67 
7. Luke 19:1-10 - The Meal with Zacchaeus6S 
The final Lukan meal outside Jerusalem "brings to an end that part of the Lukan 
travel account which has been called the 'Gospel of the Outcast.'"69 Luke has 
located this story at the end of Jesus' journey to Jerusalem to bring to conclusion the 
themes of Jesus' Galilean ministry and the travel account. The symmetry of Luke's 
structure is evident by beginning and ending the table fellowship of Jesus outside 
Jerusalem wi th a meal with a tax-collector and a sinner. 7 0 Just as the feast with 
6 5 Cf. Bernadicou, "The Lukan Theology of Joy (Revisited)," 76 on the purpose of Luke 15: "But in 
revealing to us the Father's gentleness with sinners, Jesus also tells us the secret of his own mission. His 
earthly life is but the witness of God's merciful and saving love for men. Ultimately he would show by 
his death on the cross how God, in the excess of his love, has even sacrificed his only Son in order to 
save his children from the slavery of sin. We cannot separate God's love, as it is taught in the parable, 
from the concrete witness given it by Jesus' own attitude and manner with sinners. While teaching us 
how God acts, Jesus also provides us with the key to the mystery of his saving life and death." 
6 6 Cf. Tannehill 293, 298-301. 
6 7 Davis 70. Davis 69-70 also comments: "In these three parables this theme of the New Age -
salvation and joy — are present possessions of the repentant. That Luke intends references to the 
Banquet and its Age is seen not only in the total context, the shared meal as an introduction, the feast of 
the stories, and the permeating theme of joy, but also in the elaborate details of the return of the 
prodigal son. The bestowal of the new robe is a symbol of the New Age, as is the forgiveness stressed in 
the closing verses of the chapter." 
^See Wanke, Eucharistieverstandnis 56-57 on Luke 19:1-10. 
6 9Fitzmyer X-XXIV 1218. 
7 0 See above 138. Davis 72 has made a similar observation in connection with the meal with 
Zacchaeus. 
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Levi the tax collector was programmatic for all other Lukan meals by foreshadowing 
the themes of Luke's table fellowship, so now this meal with Zacchaeus completes 
Luke's matrix by illustrating its major themes.71 The logion of Luke 19:10 is 
climactic for Jesus' activity at the table where he teaches and eats with sinners: "For 
the Son of man came to seek and save the lost." 7 2 The following points on 19:1-10 
summarize the major themes of Luke's table fellowship matrix: 
a) I t is a table fellowship w i th sinners, i.e. i t is an inclusive event. 
Luke's description of Zacchaeus the tax-collector in 19:2 is similar to his 
description of Levi in 5:27 and recalls Luke's references to tax collectors: 
Luke 5:27- TeXriyny 6V6UATI Aexiv Ka8n,u£i>oi> km rb TeX&viov 
Luke 19:2- dvn,p 6V6U.GLTI KaXotiu.euos' ZOKXCUOS\ Kal airrbs t|i> dpxLTeXi&ris KGLI 
auTos1 irXoiSaios 
In 5:27, Luke emphasizes Levi's character as T6XL6I/T|S, i.e. sinner, highlighting Jesus' 
table fellowship with sinners.72 In 7:29 and 7:34, Luke again places the tax 
collectors in the center of Jesus' table fellowship as those who accept him as the 
Messiah prophesied in the OT. 7 4 In 15:1-2, the murmuring Pharisees lay down a 
charge against Jesus that sums up their opinion of his table fellowship: "This man 
receives sinners and eats wi th them." 7 5 
7 1 C f . J. O'Hanlon, "The Story of Zacchaeus and the Lukan Ethic," JSNT12 (1981) 8 on the 
following similar components between the feast with Levi and the meal with Zacchaeus: "invitation, 
immediate response, meal, murmuring, seeking the lost unto repentance." Cf. also Tannehill 107-108, 
112-113, and 122-125 on 19:1-10 as a quest story; Sanders 207-208. 
^ C f . Fitzmyer X-XX/V 1221: "v. 10 sums up . . . the soteriological message of the entire travel 
account - and the Lucan Gospel." O'Hanlon 22 supports the thesis that Luke 19:1-10 serves as climax 
and summary of the themes that Luke has developed throughout his Gospel. Cf. also W. P. Loewe, 
'Towards an Interpretation of Lk 19:1-10," CBQ 36 (1974) 321-331 on Luke 19:1-10 as a conclusion to the 
program Luke laid down in 4:16-30 in the Nazareth sermon and in 6:12-49 in the Sermon on the Plain. 
7 3 See above 139 on reMinp in 5:27-38. 
7 4 See above 150-156 on Tetovrp in 7:18-35. 
7 5 T h e grumbling of the those who disagree with Jesus* table fellowship with sinners and tax 
collectors is another link between Luke 5:30 (*y6yyuCov), 15:2 (8iey6yyvCou), and 19:7 (8iey6yyuCoi/). 
O'Hanlon 16 observes that "the Exodus background to the murmuring supplies the key to Luke's thought 
here." This is another indication of Jesus* table fellowship fulfilling OT precedents. 
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The opposition of the Pharisees to the tax collectors comes to a head in Luke 
18:9-14 i n the unique Lukan parable of the Pharisee and the publican. Although this 
parable does not figure in Luke's table fellowship matrix as a meal or a meal 
metaphor, it affirms what the reader already knows - Jesus' ministry is 
characterized by bringing sinners to repentance (he who humbles himself) / 6 a 
direct attack against the self-righteousness of the Pharisees (he who exalts himself). 
It may be linked wi th the parables of Luke 15 in Luke's "parables of mercy - about 
God's mercy shown to a sinner who stands before him and acknowledges his own 
worthlessness."7 7 
The parable itself is directed against those who fit Jesus' assessment of Pharisaic 
attitudes: "to some who trusted in themselves that they were righteous and despised 
others" (18:9). It addresses two major questions within the context of this parable: in 
17:21, Jesus answers a question concerning the coming of the kingdom (17:20) by 
saying "the kingdom of God is in the midst of you"; in 18:8, Jesus answers the 
question concerning whether the Son of man wi l l f ind faith on the earth wi th the 
parable of the Pharisee and the publican in 18:9-14. The kingdom is present in the 
ministry of Jesus,78 particularly in the ministry of Jesus at table with tax collectors 
and sinners. The Son of man wi l l f ind faith on the earth in those who accept God's 
plan (Pou\t|) as it manifests itself among sinners who repent and join the table 
fellowship of Jesus.79 
7 6 T h e conversion of the sinner and his reception at the table of Jesus is one of the key links between 
Luke 18:9-14 and 19:1-10. Cf. O . Michel, TCX^VT^, TDNT V I I I 1 0 4 . 
7 7 Fitzmyer X-XX/V 1184. Cf. also Tannehill 106-107,186-187. 
7 8 Marshall 655. Ellis 211 writes that kvrbs lufiv "refers to the presence of the kingdom in the 
eschatological powers manifested in Jesus' person and acts." Cf. Luke 11:20. Cf. also J. M. Bover, 
"Deseareis ver uno de los dias del hijo del hombre," Valoracion sobrenatural del "Cosmos:" La 
inspiration btblica: Otros estudios XIV seman btblica espanola (1-26 Sept. 1953) (Madrid: Consejo 
superior de investigaciones cientificas, 1954) 391-397 on 17:21 asjeitherji reterencelto the disciples 
during their lifetime or to the parousia. 
7 9 Cf. Loewe 322: "Luke takes up and expands the figure of the publicans in his sources. They are 
linked with sinners in general but respond positively to God's plan by seeking baptism from John. Thus 
they stand in contrast to the self-righteous, the Scribes and Pharisees. The Son of Man seeks out their 
company, eating and drinking with them. This is his mission, to call sinners." Cf. also Sanders 109-110, 
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Luke's final use of TeX^i/r^ in 19:1 is to call Zacchaeus a chief tax collector 
(dpxiTeXrii/ns). This is the only use of this word i n the NT and all of Greek 
literature. 8 0 It is the key to understanding this story "as an internal sign of the 
culminating, paradigmatic character of the pericope."81 As chief tax collector, 
Zacchaeus' response to Jesus represents the response of all tax collectors and sinners. 
But Zacchaeus is also described by Luke as rich (iTXotxjiosr). The proper use of 
possessions is a Lukan theme 8 2 that affects his table fellowship matrix in 
connection wi th Luke's "theology of poverty." 8 3 A concern for riches dominates 
the context of this pericope (Luke 16:13,14,19-31; 18:18-30). This concern for 
possessions has also appeared in those pericopes associated with Luke's table 
fellowship matrix (7:22ff.; 14:12ff.). Zacchaeus represents all outcasts in society from 
the perspective of the Pharisees because he is a tax-collector and sinner. But from 
the perspective of Jesus, he is an outcast because he is rich (Luke alone in 16:14 calls 
the Pharisees "lovers of money"), 8 4 the very thing Jesus speaks against throughout 
his teaching in Luke (6:24, 27-35; 7:22; 12:15-21; 14:12-24; 16:10-15,19-31; 18:18-30; 21:1-
4). Thus, Zacchaeus becomes an object of salvation from the religious perspective of 
both the Pharisees and Jesus.85 
206. 
8 0 SeeLS253. 
8 1Loewe331. 
8 2 See L. T. Johnson, The Literary Function of Possessions in Luke-Acts (SBL Dissertion Series 39: 
Missoula, MT: Scholars Press, 1977); R. J. Karris, "Poor and Rich: The Lukan Sitz and Leben" in 
Perspectives on Luke-Acts (ed. C. H. Talbert; Macon, Ga: Mercer University Press, 1978) 112-125; M. D. 
Guinan, Gospel Poverty: Witness to the Risen Christ, A Study in Biblical Spirituality (New York: 
Paulist Press, 1981); W. Pilgrim, Good News to the the Poor: Wealth and Poverty in Luke-Acts 
(Minneapolis: Augsburg, 1981); J. Dupont, 'The Poor and Poverty in the Gospels and Acts," Gospel 
Poverty: Essays in Biblical Theology (Chicago: Franciscan Herald, 1977); W. E. Nickelsburg, "Riches, 
The Rich, and God's Judgment in 1 Enoch 92-105 and the Gospel according to Luke," NTS 25 (1978/79) 
324-344. 
8 3 See above 137 n. 12. 
8 4 See Sanders 93. 
8 5 C f . Loewe 322-323 on irXofoios in Luke. O'Hanlon 20-21 includes in his discussion the very texts 
that make up the table fellowship matrix, i.e. 4:18; 6:20; 7:22; 14:13,21; 18:22; and 19:8. 
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b) It is a table fellowship where Jesus teaches about the kingdom and which itself is 
an expression of the New Age. 
In the story of Zacchaeus, the teaching of Jesus at the table about the kingdom is 
the means by which that kingdom comes. The present reality of salvation "today" 
in the life of Zacchaeus is the climax of the story in 19:9-10 when Jesus announces 
"Today (ofjpepov) salvation (ownpta) has come to this house, since he also is a son of 
Abraham. For the Son of man came to seek and save (awom) the lost." 
In Luke 19:3, Zacchaeus is seeking to see who Jesus is (efriTei iB^lv T6V 
'iTpofiv rig toriv). As Loewe says: "Thus Zacchaeus, in his eagerness to see who 
Jesus was, was seeking the kingdom of God." 8 6 Zacchaeus' desire to see Jesus may 
indicate that he has heard the preaching of Jesus about salvation, the days of the Son 
of man, and the kingdom, and wants to see for himself if they are true. His activity 
of climbing the sycamore tree is unusual for someone of his position, suggesting 
that the preaching of Jesus has reached him and spurred him to action. 8 7 
Zacchaeus may be anxious to see who Jesus is based on Jesus' preaching, but it is 
Jesus who calls Zacchaeus just as he called Levi. Jesus' invitation in 19:5 contains 
the salvific vocabulary of Luke's Gospel: ZaKxale, arreuacr KaTdf3n8t, aruiepoi/ y&p kv 
T(S ou<q> aou Set 8 8 pe peiyai. The use of 8eX in connection with pet vat suggests the 
significance of the presence of Jesus in order for salvation to come to that house 
today (oTpepoi/). This anticipates the Emmaus meal in 24:29 where Luke uses pei/a) 
twice to indicate the presence of Christ at the meal at Emmaus. Although the story 
of Zacchaeus makes no explicit references to a meal or to the act of eating, Luke's use 
of peli/ai and KaTaXuom strongly suggest that Jesus has eaten a meal with Zacchaeus 
at his home. To spend the night at someone's house necessarily implies that a meal 
would be eaten.8 9 
^LoeweSSl. Cf. Herod's desire to see Jesus in Luke 9:9, KO1 ftftTCi IMv atrr6v, anticipating Jesus' 
question of the disciples in 9:20, luei? 8£ riva \L€ X£yeTe elvai. 
8 7 C f . Loewe 325:"... salvation, the days of the Son of man, and the kingdom are objects of sight" 
that come through "Jesus' preaching ministry." 
8 8 See above 4-5,7,11-13,18, 25,36,106-108,112, and below 214-215 on M . 
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Luke 19:9 is also filled with the Lukan vocabulary of salvation: cnfccpov 
aomipta T $ otK(*> TO(TTW kyfrero, Ka66n K a l a i r ro? \ib$ 'Appadp. kariv. oY|p\€pov and 
CTWTTipta are significant in the Lukan vocabulary to announce the presence of the 
kingdom of God in the person and ministry of Jesus which is itself an expression of 
the New Age. 
(TTju.epoi> 
In Luke 2:11, the angel announces that "today" salvation wi l l come in the baby, a 
Savior, Christ the Lord. Fitzmyer writes: "This is the first occurrence of the adv. 
semeron, which w i l l figure prominently in the rest of the Lucan Gospel (4:21; 5:26; 
12:28; 13:32,33; 19:5,9; 22:34,61; 23:43). It often has the nuance of the inaugurated 
eschaton, and is to be so understood proleptically here."90 In Luke 3:22, manuscript 
D and other important witnesses include Psalm 2:7, \xb$ uou et CTU, ty& orrjixepov 
yey^wycd ac, considered by some commentators to be the preferred reading. 9 1 It 
sets Jesus' baptism apart as the beginning of his ministry of salvation. (Cf. Acts 
13:32-33). In Luke 4:21, Jesus announces that the messianic acts of salvation from 
Isaiah are now fulf i l led "today" in their hearing, i.e. in his person and his activity as 
God's anointed one. 9 2 In Luke 5:26, the people respond to the healing of the 
paralytic and the pronouncement by Jesus that "the Son of man has authority on 
earth to forgive sins" by saying: et8ou.ev Trapd8o£a crrju.cpoi/." This suggests that in 
Jesus' healing and authority to forgive sins, the people have seen "the extraordinary 
character of the new dimension in human life that comes with Jesus' power and 
8 9 Some even see in oratels in 19:8 that Zacehaeus is standing up from reclining at the table. Cf. 
Ellis 221; M.-J. Lagrange, Evangile selon saint Luc (Etudes bibliques; Paris: Gabalda, 1921; 8th ed. 1948) 
489; and Marshall 697. 
9 0 Fitzmyer/-/X409. 
9 1 Q . Fitzmyer /- /X 485: 'They [Grundmann, Hamack, Klostermann, Leaney, W. Manson, Moffatt, 
Streeter, Zahn] retain it on the principle of lectio difticilior, thinking that it was eliminated by 
copyists who harmonized the Lucan text with that of Mark 1:11 or Matt 3:17 or eliminated it for other 
(doctrinal) reasons." 
^See above 97-98. 
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authority." 9 3 This forgiveness is now demonstrated in Jesus' first Lukan meal with 
Levi the tax collector and sinner in 5:29-32. In Luke 23:43 ~ Jesus announces to the 
thief on the cross crrijicpoi/ peT' euou ecm kv T§ TrapaSelo^.94 The announcement 
that "today" paradise belongs to the penitent thief sums up Luke's use of crn,pepov, 
emphasizing the present reality of future eschatological blessings. R. H. Smith 
writes: 
Hades continues to embody all the dark and unpleasant features 
associated with the Hebrew Sheol, while Paradise sparkles with the 
brilliance of the Garden planted by God (Gen. 2 and 3; 13:10; Ezek. 28:13; 31:8; 
36:35; cf. Is. 51:3; Joel 2:3). It contains the tree of life and enjoys the living 
water and is the place where the righteous wi l l feast at the banquet of 
salvation on living bread in fellowship with God. 
In response to the penitent, giving more than he asked, Jesus solemnly 
declared, "Truly, I say to you, today you wi l l be with me in paradise." The 
criminal did not have to wait any more than the tax collector had to wait to 
go down to his house justified (18:14) or any more than Zacchaeus had to 
wait for salvation; it came to his house in his fellowship with Jesus "today" 
(19:9). By means of the repeated utterance of "today" in his gospel (2:11; 3:22; 
4:21; 13:31-33; 19:5,9; Acts 13:32-33) Luke does not intend to describe the 
words so qualified as belonging to past history. Luke is rather addressing his 
readers and saying to them that they "today" stand confronted with the 
same affirmations and offers by means of the word of his testimony. 9 5 
In view of Luke's use of crri,pepoi/, the force of this word in Luke 19:5 and 9 
becomes evident. The presence of Jesus at the table of Zacchaeus means that today 
salvation has come to this house. This Lukan usage embraces the OT 
understanding of crn,pepoi/ as meaning "fulfillment, revelation, whether as salvation 
or disaster."96 Thus, "today" the era of God's salvation is present in his house, 
9 3 Fitzmyer /- /X 586. Both Fitzmyer and Marshall 217 refer to 4:21 as a possible parallel. 
Fitzmyer points out the emphatic position of oi\\i€pov at the end of the sentence. 
9 4 C f . R. H. Smith, "Paradise Today: Luke's Passion Narrative," CurrTM 3 (1976) 326-327 on Luke's 
use of pairs to teach about the kingdom that links 23:43 with the table fellowship matrix (7:36-50; 
10:3^42; 15:11-32; 16:19-31; 18:9-14; 19:1-10). 
9 5Smith, "Paradise Today: Luke's Passion Narrative," 329-330. Cf. also Fitzmyer X-XX/V 1510; 
and Tannehill 125-127,198-199 on Luke 23:39-43. 
9 6 E . Fuchs, cnipepoi/, TDNT VII 271. Fuchs elaborates: "Thus what is said 'to-day," if it is the word 
that is to be said to-day, e.g. an oath or a covenant, inaugurates that which decides concerning the 
being or non-being of God's people, its existence. If 'to-day' is lost, existence itself is deeply threatened 
even if not forfeited. Thus 'to-day' can be the means as well as the content of revelation. In it God's 
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embracing God's salvific acts in Israel's past, and God's present and future salvific 
acts in the work of Jesus, God's Messiah. cnftiepov signals the climax of the table 
fellowship matrix outside Jerusalem.9 7 
ownjpfa 
This climax is further suggested by Luke's use of oumipfa in 19:9 and o^Cio in 
the final logion in 19:10: fjXOei/ ydp 6 IAO? TOU dvOpcforou fnTfjaai KCLI orfxrai T6 
diToXcoXos. awTTipta and its derivatives are part of Luke's vocabulary of salvation. He 
is the only Synoptic Gospel to refer to Jesus as ouyrf\p (Luke 1:47; 2 :11 ; cf. Acts 5:31; 
13:23), and he alone uses the two nouns acirrnpta (Luke 1:69,71,77; 19:9; cf. Acts 4:12; 
7:25; 13:26,47; 16:17; 27:34) and aarrrjpioi/ (Luke 2:30; 3:6; cf. Acts 28:28). oiK" is also 
more common in Luke (seventeen times and thirteen times in Acts) than in 
Matthew (fifteen times) and Mark (thirteen times). 9 8 
Salvation is linked by Luke to the passion of Jesus in the context of Luke's first 
passion prediction (9:22) in 9:24. Note the similarities between Luke 9:24 and 19:9: 
Luke 9:24- bg ydp di/ 0£Xrj TT]V tyvxty CLUTOO crfkrai AtroXiaei aM\v 
&S" 8 1 dl> dTTOX^OTJ TT|l> l^X^F aVTOU <tV€K€V k\LOV otrros 
aaSaei aim\v. 
Luke 19:9- ty&ev ydp 6 liLte TOU di/0pi(>Trou CTlTfjom Ka l crokjaL T6 diroXuXd? 
The Lukan principle of reversal of roles is in fu l l force. The kingdom of God comes 
with the death and resurrection of Jesus, and those who are to be saved lose their 
Word goes forth and also the answer to it, whether it be questioning or prayer (worship). God's Word 
and what takes place 'to-day' can and should be commensurate with one another. This means that all 
that takes place should be expressed and decided before God and by God. To-day history becomes 
address, word (<J> 94:7; 2:7). For this reason 'to-day' looks back to the past and forward to the present. 
It thus discloses its truth as the eschatologically accentuated claim to obedience of the Lord of history 
who teaches His people what they should do, Dt. 4:1. Today' is the ever actual time of decision 
between God and His people, Dt. 26:17-19." 
9 7 C f . also J. Drury, Tradition and Design in Luke's Gospel (Atlanta: John Knox Press, 1976) 70-71 on 
"today." He notes that some manuscripts include oYjuf pov in 24:21. 
9 8 C f . Tannehill 87 who notes a connection between atfCu and miracles of healing (Luke 6:9; 
8:36,48,50; 17:19; 18:42). 
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life and identify wi th the kingdom by following Jesus in a cruciform life. In Luke 
13:22-30, "those who are saved" (13:23), "sit at table in the kingdom of God" (13:29), 
where in the reversal of roles "some are last who wi l l be first, and some are first 
who wi l l be last" (13:30)." 
The significance of aarrnpla is heightened by its association with the forgiveness 
of sins. 1 0 0 The connection is made by Luke in the ministry of John the Baptist (1:77, 
"to give knowledge of salvation (aurrnpCa?) to his people (T<J> Xa4>) in the forgiveness 
of their sins (kv <ty£aei duap-ndh/ awQv)" and 3:3-6) and in the ministry of Jesus 
(7:47-50). dfeoig occurs in the context of salvation preaching: in the programmatic 
sermon of Nazareth in 4:18 (twice) in connection with "the acceptable year of the 
Lord , " 1 0 1 and in Luke's commissioning of the disciples in 24:47.1 0 2 The objects of 
salvation are the outcasts of society, the lost sinners (19:10). 
Although d^ois does not occur in Luke 19:1-10, salvation "today" is expressed 
through the forgiveness of sins within the table fellowship of Jesus.103 A l l the key 
ingredients are here: the chief tax collector and sinner Zacchaeus, the table 
fellowship of Jesus, the declaration of salvation "today," and the summation of 
Jesus' table fellowship with sinners, "for the Son of man came to seek and to save 
the lost." The only thing missing is the reversal of roles. 
See above 107-109 on Luke 13. The combination of miracle/table fellowship links together Luke 
13 and 19. Cf. O'Hanlon 7: "As a son of Abraham/ Zacchaeus is also the counterpart of the bent woman 
of Luke 13:10-17 who is a 'daughter of Abraham.'" 
1 0 0 Cf. O'Hanlon 17 on the relationship between the themes of salvation and forgiveness in Luke-
Acts. 
1 0 1 Cf. above 95. Cf. Fitzmyer 533 on 4:19 as a reference to "the salvific period now being 
inaugurated." 
1 0 2 Cf. above 11-13,17. Cf. Dillon 207-215 on Luke 24:47 speaking of the "facta salutis." d^cat? is a 
major component of the Lukan table fellowship matrix in Luke's first two meals (5:20-24,27-39; 7:28-35; 
7:49-50). See above 159-163 on the relationship between Luke 5 and 7 with respect to Jesus' forgiveness 
and his table fellowship. Luke 5,7, and 19 are bound together by the juxtaposition of miracles of 
healing and table fellowship (which includes teaching). The themes of forgiveness and salvation are 
heightened by this juxtaposition. Cf. Davis 71-72. 
1 0 3 Cf. Loewe 329: "From 18:35 on, Lk rejoins Marcan order to round off his joumey narrative with a 
healing miracle and a discourse. Thus the narrative ends with final instances of the two major aspects 
of Jesus' ministry, miracles and preaching . . . Jesus' miracles point to aphesis and the conferral of 
salvation. The meaning implicit in the miracle becomes explicit in Jesus' encounter with Zacchaeus." 
Cf. also O'Hanlon 15: "He [Zacchaeus] welcomes Jesus into his home joyfully for the proffered 
friendship is a sign of acceptance and even forgiveness (5:27-32; 7:36-50; 14:1-14; 15:1-10,11-32)." 
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Loewe, however, suggests that this may be found in Zacchaeus* status as a son of 
Abraham. 1 0 4 Salvation is by right of birth for a son of Abraham, but even those who 
claim Abraham as their father are not excluded from bearing fruits of repentance 
(Luke 3:8-9). The reversal of roles is evident in Zacchaeus' status as a son of 
Abraham who is a tax collector/sinner. Jesus eats with him and declares that 
salvation is present in his house, not because he is a son of Abraham, but because he 
is a repentant tax collector/sinner. Zacchaeus responds by bearing fruits of 
repentance (19:8). He is paradigmatic of all lost sinners who are saved by Jesus.105 
In place of his riches, Zacchaeus has received the ultimate wealth, salvation, 
forgiveness of his sins (Jesus eats with sinners while they are still sinners 
but this fellowship brings about repentance) and that is "good measure, 
pressed down, shaken together and running over" (6:38). 1 0 6 
Thus, the meal with Zacchaeus brings to a close the Lukan meals and meal 
metaphors outside Jerusalem. Once again, the meals of Jesus serve as revelatory 
events of the salvation that Jesus brings with the forgiveness of sins. As Davis 
writes: 
. . . for Luke the meal is a scene of revelation, especially to the repentant 
sinners (cf. 7:36-50; 5:29-32; as well as the contrast of the Pharisee's lack of 
perceptiveness in 7:36-50; 11:37-52; 14:1-6). Viewed from another angle, this 
passage [Luke 19:1-10] is the very focal point, the zenith in the meals of Jesus 
wi th sinners. It is the revelation to the sinner and his joyous response 
which is stressed here; the entrance of Zacchaeus into the New Age through 
the forgiveness and fellowship portrayed here. For this was indeed the 
hope of the Old Testament. . . it is not merely the invitation to the 
Messianic Banquet being emphasized here — i t is even more a 
demonstration of the joys when the invitation is accepted. 1 0 7 
1 0 4 Q . Loewe 326 and 330. Cf. also Tannehill 124-125; Sanders 62-63. 
1 0 5 Cf. O'Hanlon 18-19: "What it means to be lost can be learned from the way Luke develops the 
concept in the parables of the Lost Sheep and the Lost Coin and fleshes it out in the portraits of the 
Prodigal Son and the Tax Collector of 18:9-14. The lost is anyone separated from that which gives 
identity, meaning and value to one's life. The lost is personified in the chief tax collector, Zacchaeus. 
He has sold his identity as a son of Abraham to the foreign oppressor and he has battened on his own 
people, literally robbing them (19:8c) to fill his own coffers. He has gone into his own far country. But 
the Son of man came to seek and to save the lost." 
1 0 6 O'Hanlon 21. 
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The Teaching of Jesus Against the Chief Priests in Jerusalem 
These two chapters on Lukan meals and meal metaphors began with the thesis 
that because of his table fellowship, Jesus is put to death by the chief priests, his 
antagonists in Jerusalem, and the Pharisees (the rulers in 24:20), his antagonists 
outside Jerusalem. Soon after the Zacchaeus story, the teaching of Jesus outside 
Jerusalem comes to an end in Luke 19:44, and so does the opposition of the 
Pharisees. The last word from the Pharisees in Luke's Gospel is heard in 19:39: 
"Teacher (SiSdcricaAe), rebuke your disciples." This final opposition to Jesus by the 
Pharisees is the result of the people assigning to Jesus the messianic title 6 £px6^.e^'os, 
and designating him as 6 paaiXefc in 19:38.108 The Pharisees reject in Jesus the 
fulfil lment of the messianic promises of the OT, the very rejection Jesus experienced 
in Luke 4:16-30.109 
The major opposition to Jesus by the chief priests comes from his teaching 
against them in Jerusalem. 1 1 0 When Jesus enters Jerusalem in 19:45, Luke portrays 
him as immediately entering into the temple for his final teachings in Luke 20-21 (cf. 
19:47-48; 2 0 : l ; i n 20:9-18,112 20-26,41-44;113 21:37-38). They are aimed against the 
Jerusalem religious establishment (20:1: ol dpxtepeis Kai ol ypauu.aTets' cnV TOLS 
irpeapin-lpoi?) and are interpreted by them as such (20:19-20).114 The temple is now a 
place of conflict, and, as Tyson says, "in Luke's writing, the rejection of Jesus by the 
chief priests, their refusal to recognize him as lord of the temple, and their refusal to 
1 0 7 Davis 72. (emphasis Davis) 
1 0 8 6 tpxtyievos and 6 fiaoiXete stand in apposition to one another. Cf. Carroll 605,611-612 on this 
final Pharisaical opposition. 
1 0 9 Cf. chapter VIII on the opponents of Jesus. 
1 1 0 Cf. Sanders 209-219 on Luke 19:28-21:38. 
m Cf.ckiyy€XtCouai in 4:18; 4:43 and 8:1. 
1 1 2 Cf. TannehiU 192 on Luke's use of dwoSoKi^ dCw in 9:22 and 20:17. 
1 1 3 Cf. Tannehill 193-194 on 20:41-44 and Psalm 110:1. 
1 1 4 See Tyson 73-74 on Jesus' challenge to the authority of the Jerusalem religious establishment in 
Luke 20-21. 
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grant him his r ightful control of the temple led to his death." 1 1 5 Thus, Jesus' 
teachings w i l l be the basis for his rejection by the Sanhedrin (19:47; 20:19),1 1 6 and the 
people's (6 Xao? as Israel) positive response to him (19:48; 21:38). 1 1 7 
The chief priests and scribes set in motion the arrest of Jesus in 22:1-6 through 
Jesus' disciple Judas "as the feast of Unleavened Bread drew near, which is called 
the Passover. " u s Although four charges against Jesus may be discerned in his 
trials, it is the fourth charge in Luke 23:5 that directly affects this thesis, namely the 
teaching of Jesus: "But they [Sanhedrin] were urgent saying, 'He stirs up the people 
(T6I> Xa6i/), teaching (SiSdcncwi/) throughout all Judea, from Galilee even to this 
place'" (23:5). 1 1 9 Such a charge encompasses all of Jesus' teaching from his Nazareth 
sermon to his teaching in the temple, thus illustrating the Lukan geographical 
perspective. Jesus is rejected for his teaching at the table that he is God's anointed 
Messiah, present in the world to fu l f i l l the OT promises of salvation in the 
forgiveness of sins. 
1 1 Tyson 110. Tyson sees the parable of the tenants in Luke 20:9-19 as Jesus' answer to the Jerusalem 
authorities about his authority to teach in the temple. Tyson 110 concludes that "these words [20:15-
'they cast him out of the vineyard and killed him'] connect the death of Jesus with conflicting claims 
about the control of the temple. This association between the temple and Jesus' death appears to be 
primary in Luke-Acts." 
1 1 6 Cf. Rtzmyer X-XXIV 1261. 
1 1 7 Cf. Tannehill 158-163 on 'Jesus and the Crowd or People" in 19:11-21:38, and 187-194 on "Jesus and 
the Authorities" in 19:39-21:38. 
1 1 8 Cf. Rtzmyer X-XXIV 1366 on the significance of the change of locale between the temple (Luke 
21) to Jerusalem, the place of the passion (Luke 22). The connection between the Passover (irdaxa) and 
the passion (trdaxw) is unavoidable. The meal as the place of betrayal is part of the eucharistic 
tradition of the church as far back as Paul (I Corinthians 11:23: lv -rfi VUKTI ^ Kal wap*8uica). See 
Jeremias' citation above 128 n. 50 on Trapa6l6o^i. 
1 1 9 See Catchpole 72-152 on the charges against Jesus. Tyson 129-133 describes the first three as: 1) 
Luke 23:2 - Jesus is "perverting our nation;" 2) Luke 23:2 - Jesus is "forbidding us to give tribute to 
Caesar;" 3) Luke 23:2 - Jesus claims that "he himself is Christ a king." Cf. also Tannehill 191,195 who 
195 states: "The charge of perverting the people through his teaching is repeated three times in the 
trial scene ( 2 3 : 2 3 / 1 4 ) . . . thus what Jesus taught throughout his ministry ('beginning from Galilee to 
here,' 23:5) is an important cause of the religious leaders' rejection of him in Jerusalem." 
XI . The Center Circle ~ The Teaching of Jesus 
The basic premise underlying this thesis is that the table fellowship of Jesus, his 
teaching and his eating wi th outcasts and sinners, is one of the ways Luke teaches 
about salvation in the forgiveness of sins. In the final two chapters of this thesis, I 
w i l l focus on the colloquium of Jesus and the meal of Jesus at Emmaus, the two 
components of Lukan table fellowship. 
This thesis has yet to consider in fu l l the significance of the resurrection for 
Luke's theology. In the Emmaus story, there is no mention of the resurrection until 
Luke 24:21 when it is runted at by the reference to "the third day" (TPCTTIV ra<ru]v 
fiuipav), which is expanded on in 24:22-24.* Luke carefully calibrates his time so 
that Sunday, the first day of the week, the third day in the sequence of Jesus' passion, 
is also theologically significant as the eighth day, the first day of the new creation, 
the day of the resurrection, the eschatological day. Here in the transition from the 
old Sabbath observances to Sunday, the eschatological day, there is a new reckoning 
of time because of the earth-shattering events of these days in Jerusalem (24:18 ~ Iv 
TOXS fiuipais" Ta(rrais). According to Luke's time sequence, a New Age has dawned, 
the eschaton has arrived, and the first celebration of that new era of salvation takes 
place at Emmaus. 
As it is introduced into the Emmaus narrative, the resurrection is both subtle 
and significant. It is the risen Christ who opens up the scriptures and makes 
himself known in the breaking of the bread. Is it significant that the risen Christ 
now intercedes for them? Is the resurrection in some way a sign of fulfillment -
the fulfillment of the kerygma, of scripture, and of Jesus' table fellowship? 2 
1 See above 9,46. 
2 Cf. Dunn, Unity 2 1 1 : . . the resurrection of Jesus was in a very real sense the fulfilment of Jesus' 
own expectation . . . if provided in the event the vindication that Jesus had looked for." (emphasis 
Dunn) Cf. also Unity, 224. 
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The Prelude to the Kerygma of the Colloquium - Luke 24:21-24 
The kerygmatic words of the colloquium in Luke 24:26 are unintelligible 
without a christological prelude in Luke 24:19-24. This report of Jesus' embarrassing 
death by crucifixion, and the disturbing news of an empty tomb and a vision of 
angels, sets the stage for Jesus' teaching from the OT scriptures of the necessity of his 
suffering. 3 
Luke 24:21 - The Frustrated Hope of Redemption for Israel 
Luke 24:21 introduces the two major thoughts of this section: the concept of the 
redemption of Israel, XuTpowOai T6V '\opaf\\, and the concept of the resurrection, 
TplTT|V TauTT|i/ fiuipav. 
XirrpoOaOai T6V 'Io-panX 
Luke introduces the concept of redemption into the narrative through the 
words of the Emmaus disciples: f\\iels 8£ -f\knlCo\L£v 6TL airros toriv 6 uiXXon/ 
XurpoOaOai rbv *Iapafj\. 
We may note first, that although £\irt£fa> is not part of Luke's salvation 
vocabulary in his Gospel,4 his use of it here in conjunction with XirrpoOaOai and 
the resurrection (TTJ TPITTJ fjuipqt) anticipates the connection between hope and the 
resurrection in Acts 2:26; 23:6; 24:15; and 26:6-8. It is significant that Luke ends both 
his Gospel and Acts with a reference to the hope of Israel. In Acts 28:20 Luke quotes 
Paul as stating "since it is because of the hope of Israel that I am bound with this 
chain."5 Both the Emmaus disciples (Luke 24) and Paul (Acts 28) "naturally think 
in terms of the redemption of God's own people, Israel."6 The reference in Acts 
3 See Wanke 58-60,64-84 on Luke 24:20-24. 
4 E . g . Luke 6:34; 23:8. 
5 Cf. J. Munck, The Acts of the Apostles (New York: Doubleday, 1967) 258: "The true motive force 
behind all these events was Israel's hope of the Messiah and the resurrection of the dead which had 
caused him to preach the Gospel all over the world and to gather the collection and take it to 
Jerusalem." (emphasis mine) Cf. also Haenchen 722: "Paul bears 'these chains' which the Jews see on 
account of the (Messianic) hope of Israel." 
6 Marshall 895. 
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28:23 to Paul's expounding of the scriptures to the Jews reminds the reader of Jesus' 
opening of the scriptures to the Emmaus disciples in Luke 24:25-27 where the 
language is almost the same: 
Acts 28:23 - ^CTIOCTO SiouapTupouei/os PaatXelai/ TOV teou, nelfav re airrou? irepl 
TOO 'InaoO <ITT6 TC TOO V6\LOV Mawa^cos Kal TC3V Trpo^TcSv 
Luke 24:27--dp£du.ewos dir6 Mcoua£a>s Kat dn6 it&VTViV r&v irpo<J>TiT(3v 
8upu.f|veixjei> auTot? kv TTdaat? Tat? ypacjxu? Td irepl £auTou 
Both Luke 24 and Acts 28 stress that the bringing of salvation to Israel is connected 
with OT promises, and is thus the fulfillment of the hope of Israel. 
Secondly, uiXXw in 24:21 is part of Luke's salvation vocabulary. It occurs in 
many eschatological or passion contexts to suggest the impending accomplishment 
of God's salvific purposes in Jesus Christ (e.g. Luke 3:7; 9:31; 9:44; 19:11; 21:7; 21:36; 
22:23).7 uiXXu links Luke 24:21 to these prophecies in Luke's Gospel and places 
Luke's use of XuTpoOaOat within the evangelist's motif of the redemption of Israel 
through the suffering and death of Jesus in fulfillment of the scriptures. 
Thirdly, the verb Xurpdoum occurs only once in the Gospel in Luke 24:21, and 
never in Acts. What does Luke mean by XuTpouoOat T6V *Iapar|X, and what did 
Luke imply that the Emmaus disciples understood by the phrase at this time? It 
appears as if Luke has a double meaning here, one for the reader, who would 
connect redemption with the cross, another for the Emmaus disciples, who cannot 
see the cross as a means of redemption. 8 Their concept of redemption was 
7 BAG 502 places most of these references under "c. w. the pres. inf.," i.e. Luke 19:4, "of heavenly 
glory;" Luke 21:7 - "occasionally almost = begin;" Luke 22:23; 24:21 - "in a weakened sense it serves 
simply as a periphrasis for the fut.;" Luke 9:44, cf. 9:31 - "denoting an action that necessarily follows a 
divine decree is destined, must, will certainly . . . must be crucified." (emphasis mine) 
8 Cf. Osborne 121-122: "Luke's emphasis here really centers on Jesus' mission. He will not »ccept 
the disciples' faulty role of political Messiah to 'redeem Israel' the way they expect him to. Instead 
he will follow God's sovereign plan which includes the way of suffering, death, and resurrection. The 
same misunderstanding occurs here as in Acts 1:6-8, where the Lord again refuses to accept the role of 
the political Messiah. Luke continues to build to the explanation of verses 26f. 'Redeem Israel' 
thereby speaks on two levels: Jesus would not 'redeem' in the way they expected but in the way 
sovereignly chosen by God, through passion and resurrection" (emphasis mine) 
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political, a freedom from Roman tyranny through a "messianic" deliverer (cf. Acts 
7:35 where Moses is called by Luke as dpxoira ical hnpiavfyf). For the Emmaus 
disciples, according to OT standards, Jesus fits the messianic pattern as a "prophet 
mighty in deed and word/' which should be enough to qualify him to redeem Israel. 
But they fail to see the other part of the OT pattern, the messianic rejection, which is 
part of the process of Israel's redemption.9 
The reader, however, is transported back to the infancy narrative by Luke's use 
of the noun XuTpciKJis in 1:68, EUXDYTTTOS xvpio? 6 0c6$ TOU 'Iopaf|X, on CTreox^aTo 
Kai eiTotT|0€v Xirrpwaiv TQ Xcuj) auToO, and 2:38, irdoiv TOLS TrpoaSex 0 ^ 0 1 ? Xfrrpaxriv 
'lepoixraXYiu.. Bock comments: 
Also, the redemption of Jerusalem in v. 40 (sic) is unique for the Old and 
New Testaments, though the concept seems to be drawn from Isa. 52.9. The 
term is taken as a virtual synonym for the 'consolation of Israel' found in 
Luke 2.25. In fact, these two ideas are fused together in Luke 24.21 . . . 1 0 
Other links between Luke 24 and the infancy narrative are the nation of Israel1 1 
and the visions of angels.12 
Reading back to the infancy narrative from Luke 24 because of Luke's use of 
XuTpouo6ai rbv * I aparjX anticipates the hermeneutical principle in Luke 24:25-27, 
where the OT shows the necessity of the death and resurrection of Jesus. In Luke 1-
y Cf. Dillon 12&-132 who concludes 132 that the Emmaus disciples missed "the meaningful 
connection of the three elements: wondrous deeds, rejection, redemption!" (emphasis Dillon) Cf. also 
LaVerdiere 286; Fitzmyer X-XXIV 1564; and I. H. Marshall, Luke: Historian and Theologian (Grand 
Rapids: Zondervan, 1970) 174 n. 1. 
1 0Bock 86. Cf. also Tannehill 35,280-281. 
1 1 E.g. Luke 1:16,54,68,80; 2:25; 2:32; and 2:34. In Luke's Gospel, Israel occurs only four times outside 
the infancy narratives and Luke 24 (4:25,27; 7:9; and 22:30), although it is used fifteen times in Acts (1:6; 
2:36; 4:10,27; 5:2131; 7:23,37,42; 9:15; 10:36; 13:17,23,24; and 28:20). Dillon 129 comments: "... the word 
Israel' does not function in his pages as a one-dimensional name of the people that rejected its messiah. 
Quite the contrary, the name "Iapai^ X, like the designation Xa6s, forms a salvation-historical 
continuum which includes the adherents of Jesus and from which the Jews who reject him are excluded. 
This is why the celebration of Israels 'redemption' and 'consolation' in the infancy narrative (Lk 1,68; 
2,25.32) can still be a matter of Paul's kerygma at Acts 13,23 and his service in chains at Acts 28,20 ..." 
Cf. also Kodeli 327-343. 
1 2 E . g . Luke 1:11-19; 1:26-38; 2:9-15; and 2:21. 
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2, the infant Jesus is seen as the hope, the consolation, the redemption of Israel. 1 3 
The links between Luke 24 and the infancy narrative are created purposely to show 
that the redemption of Israel by Jesus the Messiah has been accomplished.14 The 
words of these OT saints form the foundation and background for understanding 
Jesus' words in 24:25-27. 
Tptn\v rabn\v f |uipav 1 5 
I have already observed that Luke uses TTJ TPITTJ f|uipqt exclusively in his Gospel 
as a reference to the final day of the three day sequence in which Jesus rises from the 
dead, r r j TPLTTJ f\\Upq. is used three times in Luke 24:7,21, and 46 to portray Sunday 
as the final, climactic day in salvation history. This was anticipated by Luke 
throughout his Gospel, reaching fulfillment in this final chapter (24:21) where it 
becomes a fundamental part of the Lukan kerygma that is to be proclaimed by the 
emerging church in Acts (Luke 24:46). 
There can be no doubt that TTJ TPCTTJ f)uipq. is part of Luke's resurrection 
christology, a reference to the resurrection occurring on the first day of the new 
creation, the eighth day, the eschatological day. This prepares the reader for the 
risen Christ opening the scriptures to the disciples, and points the reader towards 
the eschatological day. The phrase is thus a necessary link to the next verses. 
1 3 C f . Fuller 110: "The word redeem (lutrousthai) is full of Old Testament associations, recalling 
the deliverance from Egypt and entry into the promised land, as also the return from the exile. In this 
case 19b and 21a [Luke 24] will belong to the same stratum of tradition, that of a Mosaic eschatological-
prophet Christology (cf. also Acts 3:12-14 and 7:2-53)." Robinson 482 supports Fuller's observation. Cf. 
Dillon 131 n. 180 on XuTp6u>: "XirrpoOv and related nouns belong to the LXX vocabulary of redemption esp. 
(in the case of the verb) that of the Psalter and the Deutero-Isaiah." Wanke 153 n. 147 lists the 
following references: "Vgl. XuTpGrnfc Ps 18,15; 77,35; XirrpcoTfc Lev 25,31 f; Xtrrpcxns' Lev 25,29.48; Num 
13,16; Ri 1,15; Ps 483; 110,9; 129,7; Jes 63,4; \vrp6v 4 Kon 10,27; XvTpoOi/ bes. XirrpoOu rbv ' I apanX Ps 
24,22; 76,15 (Xa<fc); 129,8; Jes 41,14; 44,23." Cf. also Guillaume 72, particularly n. 6 for Xirrp in Greek 
literature. 
1 4 Cf. Esler 19,68 who 69 concludes that "central to Luke's composition of a unique history, which 
encompassed the Jesus story and its sequel in Acts, was an ardent desire to present Christianity as the 
legitimate development of Judaism." 
1 5 T h i s phrase appears in a difficult grammatical construction in 24:21: dXXd ye ical obv irdaii/ 
ToGTots" Tptrny -raft-rip fjuipav dya d<J>' ol raOTa kytvero. The key is understanding the word 
Ayci. See above 46 n. 35. 
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Luke 24:22-24 - The Dilemma of the Empty Tomb 
Luke 24:22-24 confirm the ignorance of the disciples. Al l the elements for 
grasping the truth are present, but their misunderstanding is acute. Having 
introduced the concept of the third day (TTJ Tpt-n] f |uipg) 1 6 in connection with the 
hope of redemption in 24:21 (fpel? 6i f|\TrLCouei/ OTL CLUTOS toriv 6 uiXtax/ 
XuTpoOoBai T6V 11 apattX), the inability of the disciples to see the signs and grasp the 
truth in 24:22-24 is encapsulated in their final words, auTofr17 8* ou< ctSoi/.18 
Thus, the combination of the frustrated hopes of redemption (24:21) and the 
dilemma of the empty tomb (24:22-24) sets the stage for the climax of the colloquium 
in 24:25-27, and is the perfect foil for Jesus' interpretation of the scriptures in which 
the necessity of his suffering before his glory is expounded as the proper 
hermeneutical approach to christology. 1 9 
The Kerygma of the Colloquium - Luke 24:25-2720 
The core of the colloquium is Luke 24:25-27, the first climax of the Emmaus 
meal, in which Jesus recalls for the Emmaus disciples the words of Moses and the 
prophets. 2 1 Here Luke unites the death and resurrection of Jesus to table fellowship 
with Jesus where, throughout the Gospel, forgiveness of sins has been offered. 2 2 
1 Cf. Betz 35 on Luke 24:21b-24 as focusing on the resurrection: "At any rate, according to Luke's 
understanding, the two disciples on the road discuss not merely Jesus' crucifixion, but even more his 
resurrection, which indeed is the center of Luke's theology." Cf. also Conzelmann 202ff. 
1 7Both Marshall 8% and Fitzmyer X-XXIV 1565 observe that a(rr6v is in an emphatic position at 
the head of this phrase. The Emmaus disciples are totally blind to the presence of Jesus in their midst. 
l 8 See above 67-70. 
1 9 C f . Dillon 108-111. 
2 0 See also Wanke 85-87 on Luke 24:25-27 and above 9-11. 
2 1 This is similar to the approach of the angels with the women in Luke 24:7. Cf. Betz 36: "Jesus 
begins his teaching by making the disciples conscious of their theological ignorance and their slowness 
of comprehension. The legend wants us, the readers, to take a look at the pre-Christian phase of the 
faith of the disciples: As theologically educated Jews they ought to have been able to interpret the 
significance of the events in Jerusalem on the basis of the writing of the prophets. The legend shares 
the Christian view that Hebrew prophecy foretold that the Messiah must suffer before going into his 
glory. Then the traveler, still unrecognized, interprets all of the Scriptures, the Old Testament, as 
prophesying of Jesus. In this way the resurrected Jesus introduces his disciples into the primitive, 
Christian scripture-theology which is unknown to them up to this moment." Luke also uses "Moses and 
the prophets" in 16:29-31. 
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This first climax of the Emmaus story, and of the Gospel itself, accomplishes two 
aims for the Lukan reader: 1) in 24:26, the kerygma of the Gospel is forged into one 
simple statement, "Was it not necessary that the Christ should suffer these things 
and enter into his glory?" and 2) in 24:27, a scriptural foundation is provided for this 
kerygma, "And beginning with Moses and all the prophets, he interpreted to them 
in all the scriptures the things concerning himself." 2 3 The following discussion 
wi l l be a literary one, keeping in mind the reader who is gradually coming to an 
understanding of who Jesus is and what he has accomplished in terms of God's plan 
of salvation. 
Luke 24:25 - The Disciples' Lack of Faith 
The kerygma of the colloquium begins with Jesus' rebuke of the disciples' lack 
faith in 24:25, bringing to a conclusion the christology of the Emmaus disciples that 
is framed by their sad expression of 24:17 (aicuBpanroO and their foolishness and 
slowness of heart in 24:25 (a> &I/6T)TOI ical ppaSei? TTJ icapSlo:)24 Jesus' rebuke 
characterizes his perspective on their understanding of his mission and purpose as 
miscomprehension of prophecy and foolishness of belief. 
Now the dialogue changes speakers. Luke shifts the focus of the dialogue so that 
Jesus changes his status from that of guest to that of teacher and host, a shift from 
the christology of the Emmaus disciples to the christology of Jesus.25 From 24:18 to 
24:24, the dialogue had been a one way conversation - the Emmaus disciples 
presented their christological understanding of Jesus as a mighty prophet who was 
2 2 See Bock 275. 
2 3 Cf. W. Grurtdmann, xptw * T \ . , TDNT IX 534: "The material transition from the Gospel to Acts 
may be found in Lk. 24:25-27, which is established and developed by Peter in his sermon at Pentecost." 
Cf. also Guillaume 118-127 who compares Luke 24:25-27 to 24:44-49 as the basis for interpreting the 
missionary discourses in Acts 2-13. His charts 124-127 comparing the elements of the kerygma in Luke 
24 to Acts 2,3,4,5,10, and 13 are helpful. 
2 4 Dillon 132-133 suggests that 24:17 and 25 "enclose what is spoken in between within the 
framework of the messianic passion-mystery." 
2 5 Cf. also Betz 36: "After verse 25 the role of the wanderer changes completely. While up to now 
he has pretended to be ignorant and has asked questions, from this point on he functions as the 
teacher." (emphasis Betz) Cf. also Render 81; Dillon 111. 
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condemned to death and crucified by the religious leaders of Jerusalem. This 
miscomprehension must be reversed by the risen Christ who wi l l open up the 
scriptures to demonstrate the necessity of the Messiah's suffering and resurrection. 
Jesus, now the speaker in the dialogue, is introduced by the emphatic KGLI ainds 
Avev iTpos auTofc. 2 6 
A Question of Faith 
Within the framework of Luke 24, the rebuke of the Emmaus disciples by Jesus 
in 24:25 is parallel to the rebuke of the women by the angels in 24:5b-7 - the 
addressees should not be slow to believe in the resurrection because of the 
prophecies of Jesus' death and resurrection. Whereas for the women it was Jesus' 
own prophecies in Galilee, for the Emmaus disciples, they are to remember both 
the OT prophecies as well as the prophecies of Jesus.27 In either case the question is 
one of faith - faith to believe all that the prophets have spoken, including the 
prophet Jesus who on three occasions predicted his passion and resurrection. The 
women lacked faith to believe, but they recalled the passion prediction of Luke 9 and 
returned to the disciples, reporting these things to them (24:9 - dTrfiyyeLXa^ ravra 
•ndxna). It is impossible to discern whether or not the women did this because they 
believed, but Luke tells us in 24:11: Kal k<\>&v\]aav kvilmiov abrQv wad \f\pos T& 
fm,u<rra Tavra, Kal TjirtaTow auTais. This unbelief of the eleven and all the rest is 
now focused in the unbelief of the Emmaus disciples who are "foolish men and 
slow of heart to believe." 
The colloquium's accomplishment of its goal - faith in a suffering and rising 
Christ - serves as preparation for the meal at Emmaus. Jesus' rebuke of the 
2 6 C f . above 65 n. 30 of the intensive use of Kal airrbs as Luke's favorite expression for Jesus in the 
Emmaus story, 24:15,25,28, and 31. Ehrhardt 184 sees this as a Septuagintism; Fitzmyer X-XXIV 1565 
takes this as an unstressed ical ainbs; and Dillon 132 who states that "the dialogue's shift is accented 
with the emphatic: Kal airrbs elTiev irpte atrro^, as the Stranger seizes the platform from the 
confused disciple." 
2 7 See Dillon 18-19,132-133 who first suggested this parallel. 
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disciples is a rebuke of their lack of faith (ppaSeis Ttj icapSl? TOO TuaTefeii/ 2 8) in the 
christology of rejection, suffering, crucifixion, and resurrection. Their lack of faith 
comes from not understanding the prophecies. But now ]esus the teacher opens 
the scriptures so that the hearts, which are slow to believe (24:25 -- ppaSei? TTJ Kapotg:), 
become burning (24:32-fi Kapota ttuxai/ Kaiouivn,). 
The question of faith or lack of faith is simply another term for the Lukan 
themes of recognition vs. nonrecognition, open and closed eyes, comprehension 
and miscomprehension of passion facts. The evangelist moves from the surface 
memory to the deep one, from physical seeing to the heart, from non-
comprehension to faith. Access to the deep memory comes from understanding 
and believing the prophets, a goal only the risen Christ can accomplish in the 
Emmaus disciples. As Dillon says: 
The veil of mystery is now to be lifted, according to divine determination, 
in the only way it could be lifted: by the personal presence and instruction 
of the risen Lord, who 'opens' the scriptures by showing their realization in 
himself . . . The 'things concerning Jesus of Nazareth' that the travelers 
could not grasp (v. 19) are now the focal point of the Easter exposition of all 
Scripture. No more than the events themselves could the Scripture by itself 
beget faith in the messiah's triumph; only he can bestow that as his 
personal gift.29 
This colloquium prepares the Emmaus disciples to receive the gift of 
forgiveness in the breaking of the bread, setting the pattern for all Christian dialogue 
within the worshipping assembly of early liturgical communities. The personal 
presence and instruction of the risen Lord is the significant element that sets this 
act of teaching apart from all other acts. Now that the third day has come and the 
resurrection has taken place, the followers of Jesus are able to believe all that the 
prophets have spoken because the first instruction comes from the risen Lord 
2 8 As an articular infinitive, TOO moTcteiv explains dv6r|T0t Kal ppaStfs" TQ icapSl?, typical of 
Luke's style. See Fitzmyer /-/X 108. 
2 9 Dillon 133 (emphasis Dillon) Cf. also Tannehill 127, and 281-284 on the irony of Luke 24:17-25. 
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himself. The resurrection, then, is the pivotal event that makes faith possible by 
opening up the eyes of the disciples to the fulfillment of scripture i n Jesus of 
Nazareth. It is the sign of fulfillment, bringing to completion not only the kerygma 
of suffering before glory, but also the table fellowship where the teaching of the risen 
Christ prepares the Emmaus disciples for the meal of the risen Christ in Luke 24:28-
30 by giving them faith to believe all that the prophets have spoken. 
To Believe All that the Prophets Have Spoken 
The foundation for the faith of the Emmaus disciples is the voice of the 
prophets, the first time in Luke 24 that this concept occurs. Luke introduces here 
what Fitzmyer calls "a major point in his theology,"3 0a point that w i l l dominate 
the remaining kerygmatic statements in Luke 24 as the totality of the fulfillment of 
the scriptures becomes progressively broader (24:27 — "and beginning from Moses 
and all the prophets, he interpreted to them in all the scriptures the things 
concerning himself; 24:44 — "everything written about me in the law of Moses and 
the prophets and the psalms must be fulfilled.") The all-encompassing totality of 
the prophetic witness wi l l be emphasized by Luke through his continuing use of Iras' 
in 24:25-27 (v. 25 — £TTI irfiaiv 8i<r ^XdXnacv; v. 27 ~ d*rr6 irdvTwv TOW Trpo<jm,T<3i> . . . 
kv irdaai? Tat? ypaty&s). The reader is struck that the OT scriptures provide a 
prophetic witness that is, in its totality, christological. According to Luke, the 
resurrection as a sign of fulfillment is possible because this is the major thrust of the 
OT scriptures. 
This Lukan motif of the fulfillment of the scriptures is not new to the reader 
who recognizes it as part of Luke's style throughout his Gospel and in Acts. 3 1 Luke 
^Fitzmyer X-XXJV1565. 
3 1 Cf. Luke 18:31; 20:17 (See Tannehill 192-193 on 20:17 as "a specific Scripture in which this 
suffering and glory are prophesied); and 22:37; Acts 2:22-28; 3:13-18; 4:10-11; 8:30-35; 10:39-43; 13:26-41; 
17:2-3; 26:22-23; and 28:23. See above 12-13,14-15. See also above 204-205 on Luke ending both his 
Gospel (24:27/44) and Acts (28:23) with the notion of the fulfillment of scriptures from Moses and the 
prophets concerning Jesus and his kingdom that comes through suffering, death, and resurrection. See 
also W. Kurz, 'The Function of Christological Proof from Prophecy in Luke and Justin" (unpublished 
Ph.D. dissertation, Yale University, 1976). 
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anticipates this prophetic fulfillment in his Gospel by demonstrating that Jesus is 
the last and greatest prophet like unto Moses, the fulfillment of the prophetic 
line.32 In the programmatic text of Luke 4:16-30, the evangelist begins his portrait 
of Jesus by developing a christology that is embodied in figures of the OT like Elijah 
and Elisha. They served as patterns of Christ, a pattern characterized by teaching, 
miracleworking, and rejection. 3 3 The type of Christ par excellence is Moses who, 
like all the prophets, teaches, performs miracles, and is rejected by his own people. 
Throughout Luke-Acts, the evangelist engages in step-parallelism between Jesus, 
the greatest prophet and the fulfillment of the prophetic tradition, and all who stood 
in the prophetic tradition before him, such as Moses, Elijah, Elisha, and John the 
Baptist. Jesus is different from all the prophets because his crucifixion and 
resurrection usher in a new era of forgiveness. 
That forgiveness is the goal of Jesus' messianic mission is already proleptically 
present i n Luke 1:77 in the ministry of the prophet John who, i n preparing the way 
of the Lord, gives "knowledge of salvation to his people in the forgiveness of their 
sins," and who, in 3:3, preaches "a baptism of repentance for the forgiveness of sins." 
The proclamation of forgiveness reaches fulfillment in the messianic ministry of 
Jesus, a major thrust of Luke's programmatic sermon in Luke 4:16-30 where 
forgiveness is the essence of the kerygma the Messiah proclaims. 3 4 Luke's use of 
&<f>eoas in 4:18 and 24:47 links together the first and last proclaimed words of Jesus 
and shows that forgiveness is essential to Luke's portrayal of the teaching of Jesus as 
3 2DUlon 138 remarks that "all the scripture of the Jews is prophecy and Moses, its first and 
principal author, is likewise its first and principal prophet, (emphasis Dillon) 
3 3 See above 91-101 on the Nazareth episode, Luke 4:16-30, and above 104-107 on the Moses 
typology. Dillon 136 observes that Luke handles scripture in 4:16-30 and 24:13-35 in the same way: 
"Tne Emmaus dialogue and the temple sermon converge also in their characterization of the OT 
scriptures. They are considered in both places globally as prophecy, and their authors are all 
prophets . . . It probably accounts for the fact that, in the gospel's programmatic episode at the 
beginning of the public ministry, Jesus' instruction at the synagogue in Nazareth is based on a prophet's 
text rather than a pericope from the Torah (Lk 4,17ff./ Is 61,10." (emphasis Dillon) Cf. also Dunn, 
Unity 210 on Jesus' consciousness of "martyrdom in Jerusalem as part of his prophetic role." 
^See above 94-95, particularly n. 28. 
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a proclamation of salvation, "God's liberation' of men from sin's bondage/'35 
Thus, when Jesus says to the Emmaus disciples "O foolish men and slow of 
heart to believe all that the prophets have spoken," he is not merely referring to 
prophetic passages in the OT but is also pointing to the prophets themselves who 
embody in their lives (teaching, miracles, rejection) proleptic manifestations of 
Jesus' teaching, miracles, and crucifixion that bring to completion the prophetic 
tradition of the OT. The Emmaus disciples are foolish and slow to believe because 
they did not read: 1) the lives of the prophets, 2) Jesus' interpretation of their lives 
in his ministry (e.g. Luke 4:16-30 and 7:18-35), and 3) the life of Jesus himself. Had 
they listened to the voice of the prophets (\a\ew), they would have understood the 
necessity of the Christ's suffering before entering into glory. 
Luke 24:26 — The Kerygmatic Formula 
The kerygmatic formula of Luke 24:26, ouxl TaOTa £8ci TraOelv T6V Xpicrriv 
Kat elocXQeiv els TT\V 86£av cuVroO, reminds the reader in one simple, climactic 
statement of themes that Luke has developed in his Gospel. 3 6 
First, l&ei indicates the inexorable destiny of God's plan of salvation focused in 
Jesus the Messiah. However, Jesus' death and resurrection is no longer a goal, but is 
completely accomplished. Luke already used Set in Luke 24:6-7 where the women 
were asked by the angel to remember the passion prediction of Luke 9. This begins 
the process of asking the reader to look back into the Gospel to see how the 
evangelist has developed the kerygma. It is this methodology of "remembering" 
which invites the reader to "remember" how the infancy narrative speaks of the 
redemption of Israel in the child who is set for the fall and rising of many in Israel. 
Second, the crucifixion and death of Jesus at the hands of the chief priests and 
rulers is now summarized in the phrase TaOTa . . . naOctv T6V xpurrfo, the 
christology of a suffering Messiah based on Isaiah 52-53. TraBctv has been part of 
3 5 Dillon 136. (emphasis Dillon) 
^See Wanke 86,92, and Tannehill 284 on Luke's use of the formula. 
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Luke's passion vocabulary from the very beginning, in 9:22 (8et rbv xibv TOO 
dwep^Trou TTOXXA uaeeti/ KTX.), 17:25 (TTOWTOI; 8* Set ainbv iroXXa itaMtv), and 22:15 
(emOuuIa k-neOOpcpa TOUTC TO Trdoxa fayelv u\e8' b[i£v nob TOU [ie ira9eti>). In fact, 
Luke 24:26 is the climax of the suffering christology in Luke's Gospel, later to be used 
by Luke in 24:46 (naQelv rbv XPLCTT6I>) as a standard phrase in Lukan passion 
theology and kerygmatic preaching for the crucifixion and death of Jesus.37 
Third, the resurrection of the suffering Christ takes on new meaning by means 
of a new formula - elcreXOeti/ els ri\v 86tav avToO. 3 8 Luke reveals his 
understanding of the resurrection as encompassing not only the empty tomb, but 
also the ascension and the session at the right hand of the Father, Jesus' final 
eschatological destiny. 3 9 Jesus is already in the state of glory as he walks with the 
Emmaus disciples, for all things have been fulfil led. In conjunction with Tpirr\v 
ra(m\v fyiepav in Luke 24:21, elcreX8eii> el? Tty 86£ai> a(rroO completes Luke's 
resurrection theology and demonstrates that it is the sign of fulfillment of the OT 
5 / C f . Acts 1:3; 3:18; and 17:3. See W. Michaelis, irdaxu, TDNT V 913-934, especially 913 n. 64; 914 
n. 73; 915 n. 83; 919 n. 120; 920 n. 120; 924; 925; and 934. Cf. also W. Grundmann, Tawcivfc, TDNT VUI20: 
"Luke understands God's eschatological acts on His Son and Christ as exaltation through humiliation, 
cf. Lk. 9:20-22; 12:49f.; 24:7,26,46 . . . This is displayed especially in Jesus Christ, and according to Ac. 
8:26-40 it is for Luke the heart of Scripture;" E. Stauffer, Xva, TDNT HI 328 on Luke 24:26: "Here there 
is built on the basis of an interpretation of the death of Jesus in terms of martyrdom theology (cf. Jn. 
10:17; Hb. 2:9; Phil. 2:6ff) a soteriological understanding of the cross, (Hb 13:12, cf. 2:14) namely, that 
Jesus does not die merely to be exalted, but finally to accomplish the world's salvation. The cross is 
thus interpreted in terms of its telos, and the teleological principle has penetrated to the very heart of 
the Christian message and Christian theology." (emphasis Stauffer); and Dillon 279: " . . . that Luke 
concentrates the messianic mysterium in the phrase iraBelv T6V xpi<rr6v plainly implies that he found 
primary salvational significance there." Cf. also Dunn, Unity 42-43. 
3 8 E. Stauffer, els", TDNT U 423-424 observes that one category of els' under the "cosmic and 
soteriological sense" includes "the way of the One who is sent goes through humiliation to the upper 
world." Stauffer states that Luke uses els* for the ascension (24:51). In Luke 24:26, the suffering before 
glory is expressed in the words elaeXteli/ els 86£ai/. See Dillon 141,143 and Wanke 87 on elacXBelv as 
a reference to the resurrection. In comparing 24:26 with Acts 26:23, Dillon 143 notes: " . . . claeXBrfi/ KTX. 
should be understood as a resurrection statement, but more: an assertion of Jesus' leadership on the 
journey to everlasting life, which is also brought out by the title, dpxrwfc Tfjs* Cuffr, that is accorded 
the risen One in Acts 3,15." (emphasis Dillon) 
3 9 C f . Bock 116 (quoted above 21 n. 18) on Ro8o? in Luke 9:31. Theuseof glory in 9:31-32, a unique 
Lukan contribution to the transfiguration account (cf. also 9:26), supports Bock's interpretation and 
relates directly to Luke 24:26. This interpretation also supports my contention that \irrpo0o8at rbv 
' IapanX refers to the exodus event, showing that Jesus' eschatological deliverance is typologically 
located in Israel's redemption from Egypt. Cf. also dvaXfj^ws" in 9:51. See Tannehill 284. 
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and Jesus' journey to Jerusalem.4 0 
Fourth, the final element of the kerygma, the proclamation of repentance and 
the forgiveness of sins, although not occurring within this passion statement, wi l l 
form a fundamental part of Luke's last passion statement in 24:47, i.e. inipuxOflvai 
£TTI TQ 6v6\Lan airroO [lerdvoiav els dfcoiv diiap-rifiv el? irdi/Ta T A IQvr). The 
forgiveness of sins is included by Luke parabolically in the table fellowship of Luke 
24:28-30, for table fellowship where forgiveness is offered is accompanied by the 
teaching of Jesus, in this case, teaching about his suffering and glory on the basis of 
the OT. 4 1 
Thus Luke's kerygmatic statement in 24:25-27 helps him to forge together the 
kerygma of a suffering and resurrected Christ, the forgiveness of sins, the 
fulfillment of scripture, and the table fellowship of Jesus in the Emmaus narrative. 
If the reader has not "read back" into the Gospel thus far, these kerygmatic verses 
wi l l force him to go back and see how these have been developed in the Gospel and 
the OT. Luke's motif of proclamation from prophecy and pattern applies to the OT 
and to the prophetic ministry of Jesus who patterned himself after the OT prophets. 
Grundmann comments: 
As distinct from Mt., Lk. presents the story of Jesus between His birth and 
His crucifixion and resurrection as prophetic rather than Messianic action. 
Only the way through the cross to glory actualises the Messiahship 
proclaimed at the outset. Hence Lk.'s picture of the Messiah is decisively 
shaped by the crucifixion and the resurrection of Jesus.42 
4 0 Cf. Osborne 122: "Both 'third day' (v. 21) and 'enter into glory' (v. 26) emphasize resurrection as 
the fulfillment of prophecy, an emphasis which meshes well with Luke's total view of Jesus' ministry. 
The event was foreordained by God and foretold by the prophets, and, according to Luke, truly 
understood only within the context of the sacrificial meaning of his death. The other Gospel writers 
viewed the cross through the empty tomb, but Luke views the empty tomb through the cross. Christ's 
post-resurrection 'glory' is thus part of the passion and provides a transition to the proclamation of the 
early church." Unlike the passion formula, Luke returns to the familiar resurrection formula in 24:46, 
i.e. dwaorfjwu £K veicpfiv Tfi TptnQ t){UpQ. 
4 1 See above 3-13 on the evolving kerygma in Luke 24. 
ttW. Grundmann, xptw KTX., TDNTIX 534. Cf. Reicke 65-67 on a variation of this theme in the 
section "Life Setting in Baptism and the Eucharist." 
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Luke 24:27 - The Proof f rom Moses and the Prophets 
The kerygmatic formula of Luke 24:26 receives a scriptural foundation from the 
evangelist in an editorial comment that expands upon the words of Jesus in 24:25 
that demand faith in what the prophets have spoken. Luke broadens Jesus' 
reference to the prophets, adding &pt&\ievos dird Mrivolus ical d i r6 4 3 i rdvTuv 
T(3v irpo^Tyrdlv 4 4 $iep\rf\v€\xjev ainols iv irdoms Tats ypa^at? -ra irepl £auToO. 
The evangelist w i l l expand this even further in 24:44: 8el irX-qpcd&fjvai udi/Ta Td 
yeypa\i[Ltva iv TQ> vfyup Ma>Oa^ a>? Kal T O I S TTpo^Tais' K O I ({faX^ots1 irept k\iov. 
A common approach in Lukan studies is to read ahead into Acts for passages 
that illuminate the Gospel, e.g. Acts 2:22-36; 3:11-26; 4:5-12; 5:27-32; 10:34-43; and 
13:26-41.45 Such references from Acts suggest that early Christian preaching 
developed a rhythm between death and resurrection that expanded upon the 
kerygmatic formula of Luke 24:26. Christ's triumph and exaltation comes through 
suffering, death, and resurrection. After the resurrection, the church boldly 
confessed in Acts what was laid down in Luke 24 as the foundation of the kerygma -
death, resurrection, fulfil lment of scripture, repentance, forgiveness, mission. Thus 
before the Sanhedrin, Peter and the apostles are given these words by Luke: "The 
God of our fathers raised Jesus whom you killed by hanging on a tree. God exalted 
him at his right hand as Leader and Savior, to give repentance to Israel and 
forgiveness of sins. And we are witnesses to these things, and so is the Holy Spirit 
whom God has given to those who obey him" (Acts 5:30-31)4 6 
4 3Geldenhuys 637 n. 11 claims that "the second dw6 before Trdirwi/ indicates that Jesus drew His 
exposition from each individual prophetic book." Plummer 555 says: There is nothing incredible in the 
supposition the He quoted from each one of the Prophets."' 
4 4 Luke anticipates this saying in 16:29,31. 
4 5 Larkin , "Luke's Use of the Old Testament as a Key to His Soteriology," 328. But cf. Dunn, Unity 
17-18,224 who 218-219 states " . . . in the sermons in Acts the death of Jesus is mentioned only as part of 
the suffering-vindication theme, as the rejection of Christ prior to his resurrection, and not in terms of 
vicarious suffering - though this is probably a reflection of Lukan theological emphasis as much as 
anything." (emphasis mine) 
^ f . Dillon 279-290 in his section entitled 'The Mission's 'Witness' Mandate" where he 279 
"connectlsl the death [of Jesus] with functions of prophecy and mission" For example, he 286 notes: 
'The Christian martyrium before an accused and unreceptive audience proved to be a continuation of 
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But what does Luke tell us about the kerygma before the resurrection? The 
methodology of this thesis is not to read ahead into Acts to see the evolution of 
Lukan theology as he narrates the developing life of the church, but to read back into 
the Gospel to see how Luke developed the kerygma in the Gospel. In other words, 
how does the reader respond to Luke 24:25-27 on the basis of what Luke has said in 
chapters one to twenty-three? At Luke 24:27, several questions confront the reader: 
How is the OT christological and how does it prophesy the suffering, death and 
resurrection of the Messiah? Are there any clues in Luke's Gospel that enable the 
reader to go back into the OT and find specific passages that speak of Christ's suffering, 
death, and resurrection? Or does Luke insist that if the reader really understood the 
agenda of the OT, he would see that Jesus Christ is its center and its purpose?4 7 
Luke's Hermeneutical Use of the Old Testament 
The reader of Luke 24:25-27 might also ask: What did Jesus tell the disciples as 
he began from Moses and the prophets, interpreting to them in all the scriptures the 
things concerning himself? Did Jesus go back and piece together proof texts that 
prophesy about Christ's death and resurrection? What passages might he have 
the classic trend of salvation-history . . . As brought to its climax in the apostolic kerygma, the 
tradition of the prophets rejected finally displays not the irredeemable perversity of mankind but 
the invincible persistence of divine forgiveness." (emphasis Dillon) 
4 7 See McHugh, "A Sermon for Easter Sunday/* 92 who, in response to the numerous affirmations of 
Luke 24 concerning the resurrection in fulfillment of the scriptures, asks: "Does this mean that, if we 
delve deep enough into the Old Testament, we shall discover texts predicting that the Messiah would 
rise from the dead? Hardly, for then our Lord's disciples, and no doubt many other Jews, would surely 
have noticed them too; and the disciples would never have been so sceptical when they first heard 
about Jesus' Resurrection. In fact, as St Luke tells us, their immediate reaction was to pour scorn on the 
idea as a lot of nonsense (24:11), and to dismiss the testimony of the three holy women as a flight of 
fantasy, the product of a distraught imagination (c/.24:10,22). Quite simply, the Old Testament did 
not predict that the Messiah, or anyone else, would rise from the dead on the third day; what then 
does it means to say that on the third day, Jesus 'rose again in accordance with the Scriptures'? We 
must find an answer to this question, if only because our Lord insisted that if we really understood the 
Old Testament, we should see at once that it was only to be expected, it was inevitable, that he should 
be raised to life from the tomb." (emphasis mine) Cf. also E. Lohse, Die Auferstehung ]esu Christi im 
Zeugnis des Lukasevangeliums (BibSINl 31; Neukirchen: Neukircherer-V., 1961) 29 whom Fitzmyer 
X-XXIV 1567 translates as saying that "Christ is the goal and centre of all the Scriptures;" and Dunn, 
Unity 371 ". . . the effective Christian OT is the Jewish Bible interpreted in the light of the 
revelation of the Christ event . . . " (emphasis Dunn) 
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chosen? 4 8 The reader would find it difficult to discover any such passages from 
reading the Gospel of Luke, for the evangelist does not cite any specific OT passages 
that refer to the death and resurrection of Christ with the exception of Isaiah 53:12 at 
Luke 22:37 4 9 As Cadbury said: 
In Luke the Scripture serves a more apologetic motive, being applied to that 
which is hard to understand, like the general proposition that Christ must 
suffer, rather than to the specific details . . . There is an abundance of 
reference to the Scriptures in general.. . Luke carries this idea beyond the 
death of Jesus. The resurrection also was predicted; its witnesses were 
chosen in advance. It is followed by the program of repentance and 
forgiveness of sins and, after an interval, by "the restoration of all things" 
and the "resurrection both of the just and unjust" and the "judgment of the 
living and the dead." To all these "the prophets testify." 5 0 
Cadbury suggests the thesis that Luke uses the OT as a means of "proving" that 
Jesus must (Set) suffer, die, and be raised, and that repentance and forgiveness of 
sins be preached in his name to all nations. This presents the question: How does 
Luke use the OT? 5 1 Perhaps most pertinent to this study of the Emmaus narrative 
is Bock's analysis of how Luke uses the OT to interpret the death and resurrection of 
Jesus.52 Luke does not cite specific prophecies in a proof text methodology, but 
weaves into the fabric of his narrative OT allusions, ideas, and illustrations so that 
4 8 There have been efforts to do this among some commentators, e.g. Plummer 555 suggests possible 
OT passages: "Such prophecies as Gen. iii. 15, xxii. 18; Num. xxiv 17; Deut. xviii. 15, and such types as 
the scape-goat, the manna, the brazen serpent, and the sacrifices, are specially meant;" Geldenhuys 
634 cites Genesis 3:15, Psalm 22, and Isaiah 53. Cf. also Fitzmyer X XXIV 1567: "It might be tolerable 
to specify those OT passages to which Luke himself makes reference, but to cite such a passage as Gen 
3:15 is highly questionable;" Dunn, Christology 86 on Jesus' style of exegesis; Juel 8-14,23 who 14 
discusses Luke 24 in terms of "this distinctive 'messianic exegesis' in Luke's writings;" and Dillon 144 
who suggests that "the prophecies of Scripture are not transparent to the human observer either. They 
too require the iUumining word of him who is their goal, the risen Saviour." 
4 9 See Juel 127-133 on the servant poems in the NT. 
5 0 Cadbury 304. He 303-305 discusses Luke's use of the OT in a general way under the rubric of 
"divine necessity." See also Dunn, Jesus 39,61, and 91 on Jesus' use of the OT; Unity 81-102 on the use of 
the OT in the NT. 
5 1 Cf. Bock 13-53 on 'The Debate on Luke's Use of the Old Testament in Recent Study: Text, Sources, 
Purpose - Proof from Prophecy, and Hermeneutic." Cf. also Tannehill 21; Juel 31-57 on "Biblical 
Interpretation in the First Century C.E." 
5 2 Bock 37-46 uses the following representative studies: Dupont, The Salvation of the Gentiles 
(New York: Paulist Press, 1979)129-159; M. Rese, Alttestamentliche Motive in der Christologie des 
Lukas (Gerd Mohn: Gutersloher Verlagshaus, 1969); and W. Larkin, Luke's Use of the Old Testament 
in Luke 22-23. 
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his Gospel begins to appear to the reader as a continuation of the OT narrative, and 
therefore a continuation of the "history of the Redemption." 5 3 As Bock says of 
Larkin's assessment of Luke's hermeneutical method: "[Luke's] desire is to help the 
reader relive these events through a direct narrative presentation in OT terms 
rather than to defend the events in apologetic (as Matthew does) through block 
quotation and editorial comment." 5 4 
Bock's methodological approach to Luke's use of the OT is based on his survey 
of recent literature in this area. It answers three questions about Luke's 
hermeneutics. First, "how is the OT used?" Bock gives seven different 
classifications: "(i) typological-prophetic55... (ii) analogy . . . (iii) illustration . . . 
(iv) a legal proof. . . (v) a proof passage . . . (vi) an explanatory or hermeneutical 
use [that] specifically explains the nature or significance of an event. . . (vii) 
prophetic or direct prophecy"56 Second, 'what does the NT presuppose?' This 
embraces promise and fulfillment, christological, messianic, prophetic and 
eschatological concepts, law, non-prophetic history, or even a combination of these. 
Third, "why is the Old Testament used?" Bock's answer is the subtitle of his book, 
i.e. Luke's use of the OT contributes to and helps shape his christology. 
Thus Bock's analysis affirms that Luke is not engaging in specifics and details, but 
in ideas and concepts based on a complex and diverse hermeneutical approach. The 
goal of this approach is to describe to the reader, on the basis of OT prophecies and 
patterns, the theological significance of the person of Jesus Christ whose suffering, 
5 3 J. Dani&ou, The New Testament and the Theology of History," Studia Evangelica I (1959) 25-34. 
5 4 Bock 45. Cf. also Sanders 82-83 on Luke's portrayal of the Jews and his use of the OT. 
5 5 T h e typological-prophetic category is the most important one for this thesis. Bock 49 defines it 
in this way: "Typology or better typological-prophetic usage expresses a peculiar link of patterns 
with movement from the lesser OT person or event to the greater NT person or event. The link must be 
identifiable. In this usage pattern and prophecy is involved through appeal to the OT. By pattern 
and prophecy is meant that God's pattern of salvation is being reactivated in a present fulfilment. This 
fulfilment takes place both in accordance with messianic hope and promise and in accordance with the 
pattern of God's activity in salvation. It is the combination of these two elements that allows one to see 
the invocation of a prophetic OT appeal; hence the term typological-prophetic." 
^Bock 49-50. (emphasis Bock) 
221 
death, resurrection, and offer of forgiveness forms the core of the Lukan kerygma. 
Bock's concluding remarks summarize his position on Luke's use of the OT: 
The stress of Luke's use of the OT for christology is not primarily in 
terms of a defensive apologetic. Rather Luke's use of the OT for christology 
involves the direct proclamation of Jesus. Jesus is the Christ promised in 
the Scriptures. It is more correct to call Luke's use of the OT for christology, 
"proclamation from prophecy and pattern." By this phrase it is meant that 
Luke sees the Scripture fulf i l led in Jesus in terms of the fulfilment of OT 
prophecy and i n terms of the reintroduction and fulfilment of the OT 
patterns that point to the presence of God's saving work. In referring to OT 
patterns, we refer to what is commonly called typology, while noting that 
the patterns that occur refer to more than christology (see Luke 1.5-25). 
Sometimes both prophecy and pattern are seen together. Of these two basic 
categories of usage, prophecy fulfi l led has the dominant role . . . The 
proclamation of Jesus from prophecy and pattern sees the church on the 
offensive concerning Jesus. We believe this new phrase represents a better 
description of Luke's use of the OT for christology . . . "Proclamation from 
prophecy and pattern " is the umbrella term that describes Luke's use of the 
OT for christology. 
This motif is not exclusively Lucan in as much as we have already 
shown that much of his actual material is traditional. However, what Luke 
has done is to emphasize this motif more explicitly than the other Synoptics 
in its specific reference to the death, resurrection, and offer of forgiveness 
in Jesus (Luke 24.44-47).57 
On the third day he rose again in accordance with the scriptures 
If Luke's hermeneutical method is not to cite proof passages from the OT, but 
rather, to see that Jesus is the final consummation of the pattern set by the prophets, 
how does Luke understand the necessity of Jesus' death and resurrection in 
fulfillment of the scriptures? Bock states that "of these two basic categories of usage 
[prophecy and pattern], prophecy fulfi l led has the dominant role." But is this true in 
connection wi th the death and resurrection of Christ? Is this not where pattern 
dominates prophecy, where the overall thrust of God's redemptive activity in the 
OT, in conformity wi th his righteous plan of salvation, demands that God's 
innocent and righteous Messiah suffer an agonizing death and be raised on the third 
day? J. McHugh writes: 
5 7 Bock 274-275. (emphasis mine) Cf. also Tannehill 284-289. 
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. . . Suppose there were a human being who was utterly without sin? What 
would have to happen "according to the Scriptures"? Clearly, whatever 
happened to such a person would have to vindicate, not to undermine, the 
Old Testament teaching that God is always and in every action utterly just 
and righteous. Now if there is one thing the disciples had observed before 
Jesus died, it is that he was in every single deed and word faultlessly 
obedient to God his Father. They knew him intimately for more than two 
years, and had every opportunity to observe him; and their judgement was, 
that Jesus was completely without sin. That is why our Lord can chide 
them, on the day of his Resurrection, with not understanding the 
Scriptures, wi th not perceiving that it was inevitable that God would raise 
him from the grave. True, it had been necessary that he should first suffer 
and die and be buried, in order that his obedience to the Father should 
extend, and should be seen to extend, over the whole span of earthly 
human existence. But once that was done, and seen to be done, it would 
have been utterly unjust if his body had been left to decay and corruption. 
The Resurrection of Jesus had to happen, if the teaching of the Old 
Testament about God was true. 5 8 
The resurrection of Christ is the final consummation of all scripture — it is the 
sign of fulfillment. Jesus fits the pattern of the prophets in his life and death and 
completes i t . Deuteronomy 18:15ff. becomes the programmatic text in the OT for 
Jesus' interpretation of the scriptures as fulfi l led in himself. As Bock suggests in his 
exposition of the transfiguration imperative "listen to him" in 9:35,59 Deuteronomy 
^McHugh, "A Sermon for Easter Sunday," 92. (emphasis McHugh) Cf. also Dunn, Unify 211 (and 
403-404 n. 14): "It is not implausible that Jesus could have been influenced here by a firm belief in the 
vindication of the suffering righteous man (see especially Wisd. 2-5), or even by the martyr theology 
already current to the effect that a martyr's death both has vicarious value for Israel's salvation and 
ends in the vindication of resurrection (II Mace. 7.14, 23,37f.);" M. Hengel, The Atonement 
(Philadelphia: Fortress Press, 1981) 41: "The suffering 'of the righteous* is to be integrated completely 
and utterly into the suffering of the Messiah. The Messiah alone is the righteous and sinless one par 
excellence. His suffering therefore has irreplaceable and unique significance" (emphasis Hengel); N. 
Dahl, The Crucified Messiah (Minneapolis: Augsburg Publishing House, 1974) 10-36; and Juel 25-26, 
102-103. 
5 9 O . G. Schrenk, *KA£KT6S, TDNTIV 189: "Common to the sayings in Lk. 9:35 and 23:35 is the fact 
that Christ in connection with His passion is called 6 ul6? uou 6 ^K\E\ey\Uvos at His transfiguration, 
just before entering the way of suffering [cf. Lk. 9:31: Moses and Elijah speak with Him about His 
£Eo8o?] and then 6 xpurrfe TO0 6eo0 6 £KX£KT6S as He hangs on the cross. The first saying is a 
declaration of the heavenly voice, the second a contemptuous doubting of His claim by His enemies. It 
is in Lk., who in 24:26,46 shows the passion to be a necessary point of transition to the glory, that this 
designation as the Elect is brought into connection with the suffering. He is the Elect, not merely in or in 
spite of His passion, but in His appointment thereto. The scorn of His adversaries proves that this 
Elect refuses to help Himself. Herewith His claim to be £KXCKT6S is shown to imply a complete break 
with human ideas of success. The electing divine will does not depend on appearances." 
223 
18 is Luke's source, and Moses is the one who sets the pattern for Jesus' rejection as 
well as his teaching and miracles: 
This use of Deuteronomy 18 as a call to understand God's plan as revealed 
in the prophet like Moses, Jesus, is present also in Acts 3.19-24. Its 
connection wi th teaching about Jesus' suffering and coming glory suggests 
that these points of Jesus' ministry may not have been appreciated as a part 
of the OT hope about Messiah. 6 0 
Even the use of dvaoTYjoei in Deuteronomy 18:15 could be seen as an allusion to the 
resurrection of Jesus.61 Luke's use of the phrase dpCd^evos1 &TT6 Ma>ua£a>s suggests 
that we read back into the Gospel to see the evangelist's development of his Moses 
typology 6 2 that sets the pattern par excellence for the progressive unfolding of 
those prophetic characteristics that wi l l mark the Messiah, a pattern that may be 
seen in Abraham, David, Elijah, Elisha, John the Baptist, in the future apostolic 
community in Acts, and i n Israel itself. 6 3 
Jesus, therefore, is the eschatological prophet, the end of the ages, the 
fulfi l lment of all scripture. He is the teacher who, at the table, completes the 
teaching of the prophets - he is the miracleworker who, through his miracles and 
his presence at the table, before and after the resurrection, demonstrates the presence 
in the world of the New Age of salvation, the fulfillment of the kingdom of God -
he is the rejected one who, by his death on the cross, fulf i l ls his own prophecy that 
"a prophet should not perish away from Jerusalem" (Luke 13:33). But the disciples 
or the people of Israel could not understand that Jesus was the fulfillment of 
scripture until after the resurrection. As Dillon concludes: "Only at Easter could 
the properly Mosaic prophecy of Jesus be brought to light." 6 4 
Luke began the ministry of Jesus in his programmatic text of 4:16-30 where the 
6 0 Bock 115. 
6 1 Q . Robinson 482. 
^See above 104-107; Dillon 135-145. 
% O-. B. Caird, Saint Luke (Philadelphia: Westminster Press, 1963) 258. 
6 4 Dillon 136. 
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fulfi l lment of scripture was the issue that led to Jesus' rejection at Nazareth. 6 5 
There, Luke quotes specific OT texts to show how Jesus fulfi l ls the messianic works 
of teaching and miracles. However, he cites no specific texts from the OT to prove 
that Jesus' rejection is in fulfillment of the scriptures. Instead he offers Elijah and 
Elisha as examples of rejected prophets. This is Luke's pattern throughout his 
Gospel: even John the Baptist's violent death is part of the pattern and sets the stage 
for Jesus' crucifixion. Luke does not give a separate account of John's death as do 
Matthew (14:1-12) and Mark (6:17-29), but simply reports in 9:9, in the mouth of 
Herod, that John was beheaded. Luke places this in chapter 9 because Jesus is about 
to begin predicting his own death and resurrection (9 :18-22) . 6 6 Thus, John's 
rejection serves as a type of Jesus' rejection. The reader wi l l recall the step-
parallelism between John and Jesus in the infancy narrative, and Luke's 
continuation of this step-parallelism in terms of Jesus' fulfillment of God's divine 
plan OouXrj) of salvation in Luke 7 :18-35. 6 7 
For Luke, Jesus is the ultimate righteous man of faith, not unlike the righteous 
saints in the OT and the righteous saints in his own Gospel such as Zechariah, 
Elizabeth, Mary, Joseph, Simeon, and Anna. 6 8 For example, Zechariah and 
Elizabeth are SCKCLIOL Au.<f>6Tepoi evavrlov TOO 0eou (1:6)," and Simeon is Shcaio? ical 
euXapfj? T T p o a S e x ^ ^ rapdic\T)aii> TOO 'Iapari,\ (2:25). Luke wants the reader to see 
his Gospel as a continuation of the OT both in its content and its Septuagintal style. 
The plan of salvation, begun in the OT, now continues to unfold in the history of 
Jesus, and the infancy narrative gives context to Jesus' life that shows that he is one 
with the OT saints. 6 9 
^Dillon 136-137 also makes the connection between Luke 24:27 and 4:18. He concludes that "Indeed, 
the same Jesus who spoke out over the closed book to his kinsfolk and countrymen is also the speaker 
who announces the scriptures' fulfillment in the kerygma of the apostles. The voice is the 
eschatological prophet's voice, Moses' counterpart, end and fruition of the prophets' line, bestower of 
the gift of forgiveness just as they all had foretold." (emphasis Dillon) 
6 6 C f . above 16-24 on the relationship between Luke 9 and 24. 
6 7 C f . above 146-158 on Luke 7:18-35. 
6 8 Cf. Geldenhuys 637 n. 11. Cf. also Bernadicou, "Christian Community According to Luke" 208. 
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Luke has read the OT for his reader, and now the reader does not have to read 
back into the OT as the evangelist did. From Luke's portrait of Jesus in the infancy 
narrative, the reader understands that Jesus is the righteous Messiah come to fu l f i l l 
the promises to Israel of restoration and redemption (e.g. 1:32-35; 1:68-75; and 2:29-
35)7° 
The uniqueness of Jesus comes from his perfect righteousness and innocence as 
the one who is without sin and does what no one else could do. 7 1 If one passes 
immediately from the infancy narrative to the passion narrative, Luke continues 
the same line of argument for Jesus' death and resurrection. There are no proof 
texts here, but dear allusions from the OT, establishing a pattern that the reader sees 
reaching its climax in Jesus. By using Isaiah 53 and Psalms 22, 31, and 69 as 
background for understanding the nature of Jesus' suffering as a righteous man, 
Luke is able to present Jesus as the fulfillment of the OT pattern of the suffering 
righteous Messiah 7 2 
But what of that strange, last addition in Luke 24:44, "and in the psalms?" 
Jesus, in the entrusting of his spirit to the Father, follows the pattern of 
an innocent righteous saint and fulfils specifically the plan of God for the 
innocent sufferer. Luke 24.46 points to the climax of the Passion narrative. 
6 9 Cf. J. McHugh, The Mother of Jesus 24, 35-36. 
7 0 S . Ferris, The Hymns of Luke's Infancy Narratives (JSNT, Supplement Series 9, Sheffield, 
England: J SOT Press, 1985) 151-160 makes some observations about the theological significance of the 
hymns (the Magnificat, the Benedictus, and the Nunc Dimittis) that support this thesis. In his final 
chapter he summarizes their significance under the heading of "promise and fulfilment" and "the 
restoration of Israel," both of which will become major themes in Luke-Acts. He 160 concludes: "But in 
using these hymns the Church takes up and declares anew its Jewish heritage. Just as Luke suggested, we 
in the Gentile Church are built on the foundation of pious Israelites who received the gospel with joy. 
We are built upon not only 'the foundation of the apostles and prophets' whose activities are recounted 
in Acts but also the humble sons and daughters of Abraham, whose worship still echoes in the hymns of 
Luke 1-2." Cf. also Bock 55-90 on "Luke's Old Testament Christology in the Infancy Narrative." 
7 1 Karris 79-119 in the chapter entitled "Luke 23 and Luke's Thematic Christology and Soteriology" 
describes Jesus "as the Innocently Suffering Righteous One." He 95 comments on 23:32 and 22:37: "And 
these two verses are references to the innocently suffering righteous servant of Isaiah 53:12. As God's 
righteous one, Jesus obediently and lovingly goes along the path laid out for him by God. He wills to be 
with the outcasts of society during their darkest hours and thus embodies a God whose greatest longing 
is to be with his beleaguered creatures." 
7 2 Luke continues the language of "the righteous one" in the Acts sermons (3:14; 7:52; 22:14). 
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It is intended to have the reader see that though Jesus suffered, surely he 
was righteous, a key Lucan theme in Acts. 
The allusions from the Psalms point to the context in which Jesus 
suffered by the plan of God. He suffered in the pattern of innocent 
righteous saints in the hope that God would vindicate him and therefore 
validate his claims about himself. With the resurrection, Jesus' vindication 
occurred and all things were fulfilled so that now witnesses could be sent 
out with the message about Jesus as the suffering but raised Christ who can 
offer forgiveness of sins (Luke 24.44-47).73 
Luke prefers the declaration of the centurion to read "certainly this man was 
innocent" (6\nw$ b dvepamos OUTOS SCKCUO? fy) in 23:47, as opposed to Matthew's 
"truly, this was the Son of God" (d^Bais" 6eo0 ulos fjv OUTO?) in 27:54. God raises 
Jesus from the dead, not only because he is the Son of God, but because he is the 
only one who is truly innocent and righteous in fulfillment of OT prophecy and 
pattern. 7 4 Thus, the resurrection in Luke is God's great vindication, the sign of 
fulfillment, and the resurrection of Jesus "had to happen, if the teaching of the Old 
Testament about God was true." 
7 3 Bock 148. (emphasis Bock) See also 143-148 of Luke 23:33-36,46. Tannehill 193-194 suggests 193 
that "the specific Scriptures cited in Luke which prepare the reader to understand that Jesus' suffering 
will lead to glory are Pss 118:22 and 110:1." See Dillon 205 on the inclusion of the Psalms in 24:44 
because "they furnish the major Old Testament passages invoked by the Acts preachers as prophecy of 
the resurrection/exaltation: Ps 16,8-11 (Acts 2,25ff.), Ps 110,1 (Acts 2,34f.), Ps 118,22 (Acts 4,11), Ps 2,7 
(Acts 13,33; cp. Ps 2,1-2 in Acts 4,25f.);" and Juel 89-117 on "Christian Interpretation of the Psalms." 
7 4 C f . Dillon 100-103 on Psalm 31, SI/TO*, and the relation between 24:34 and 23:47. 
XII. The Center Circle - The Meal of Jesus 
I have argued that the feeding of the five thousand was the climax of Jesus' 
Galilean ministry. This chapter w i l l develop the hypothesis that the Last Supper 
was the climax of Jesus' Jerusalem ministry, and the meal at Emmaus the climax of 
Jesus' post-resurrection appearances. 
The primary thrust of the Emmaus narrative is table fellowship: the teaching 
of Jesus and the meal of Jesus that must be considered together as "a single act."1 
The teaching of Jesus functions as preparation for the meal of Jesus where 
reconciliation takes place, i.e. the proclamation of the kerygma from prophecy and 
pattern by the risen Lord prepares the Emmaus disciples for the recognition of the 
reality of the resurrection in the breaking of the bread. 
What then is the climax of the meal at Emmaus? There are, in fact, two 
climaxes, the first preparatory of the second. The first climax is the teaching of Jesus 
that takes place in Luke 24:25-27 where the risen Christ opens up the scriptures to 
the disciples. But this "climax" simply prepares for the greater climax where Jesus is 
recognized in the breaking of the bread in Luke 24:30-31. The significance of this 
distinction is the recognition that the teaching and the breaking of the bread 
together form the climax of Luke's Gospel. This is the first time a disciple of Jesus 
recognizes by faith that Jesus is the risen, suffering Messiah prophesied in the OT. 
The teaching of Jesus in 24:25-27 creates burning hearts, preparing the disciples for 
revelation, but it is in the breaking of the bread in 24:30 that we have the moment 
of revelation.2 
The question must be asked: Why does Jesus choose to reveal himself in the 
1 Dillon 154. (emphasis Dillon) Cf. Leon-Dufour 28: "The conclusion is unavoidable: the word of 
God was always joined to the shared meal;" also Marshall, Last Supper 124-125. 
2From the beginning of this thesis, I have argued that the Emmaus meal is the dimax of Luke's 
table fellowship matrix and the climax of his Gospel. The reason is given in this chapter, i.e. it is the 
moment of recognition that Jesus is the crucified and risen Messiah. Dillon both supports this (111, 133-
134,147,153 n. 238) and suggests other dimaxes in Luke 24, e.g. 24:44ff. (168-169,204,207-208) or 24:52 
(167, 220, 223). 
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breaking of the bread?3 This chapter w i l l address that question in light of the 
conclusions about the teaching of Jesus discussed in the previous chapter. If we 
compare Luke 24 with the feeding of five thousand and the Last Supper, we see that 
at Emmaus Luke has reversed the order at the table f rom eating/teaching to 
teaching/eating. This order of teaching then eating sets the pattern for the early 
Christian meals in Acts. This dual aspect of the story is neatly phrased in Luke's 
concluding verse for the meal at Emmaus in 24:35: Kal a f r r o l k^yovvro TA Iv rQ 
66$ ical u>$ kyv&o(k[ auTOLS' tv T Q tcXdoei T O O dpTou. 
The Setting of the Breaking of the Bread ~ 24:28-29 
The setting of the breaking of the bread in Luke 24:28-29 is paralleled to the 
opening of the dialogue i n 24:17-18.4 But although the participants are the same 
(Jesus, Cleopas, and the other disciple), there are two marked differences between 
the setting of the dialogue and the setting of the meal. First in terms of the place, 
the dialogue occurs on the road in 24:17 (TrepiTraToOirres) whereas the meal takes place 
after arriving at the village in 24:28 (ical f i y y i a a v els "rf|i> K&\n\v oh ^iropcfoi/To). 
Second, i n terms of the time, the journey occurs during the day in 24:13, whereas 
the meal at Emmaus comes at the close of the day in 24:29 (ical K £ K X L K € V f\8i) f) f)uipa). 
This leads to two obvious areas of discussion: the place of the meal in 24:28 and the 
time of the meal in 24:29. There is, however, a third area involving the invitation 
of Jesus to the meal by the Emmaus disciples and his acceptance in 24:29. 
The Place of the Meal ~ 24:28 
The place of the meal is closely tied to Luke's journey motif, for 24:28 is filled 
with Lukan vocabulary characteristic of the journey: flyyiaav, ^Tropefoiro, and 
3 This question was also posed by Dillon 105: " . . . why was the fractio panis the moment? Why 
was it precisely that which brought the decisive disclosure (tyv&oto\)? Better still: what is the 
relationship between the 'eye-opening* of the fractio and the 'scripture-opening' of the journey Crd kv 
Tfi 68$) in the scrupulous economy of Lk's narrative?" 
4 This thesis devoted an entire chapter to the dialogue setting because it prepares the reader for 
the kerygma of death and resurrection. 
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TTOpeOeoBaL. 
lyyiCto and iropc6ou.cn 
These words are a part of my previous investigation. I concluded that iyytC<* 
carries eschatological connotations in connection wi th both Luke's geographical 
perspective and his table fellowship matrix, e.g. 15:1,25; 19:2937; 21:8,20,28,30,31; 
22:1,47. The parallels between 24:28 and 24:15 in the Emmaus narrative with respect 
to tyyl(u are significant, since both are associated with Luke's geographical 
perspective: 24:15 - oweiTopefeTo; 24:28 ~ eiTopefoi/To and TTopeueoitai.5 
For in fact, the disciples' arrival at Emmaus signals the end of the journey and 
therefore the end of the teaching of Jesus. This also sets up the climax of the story in 
24:30-31, and the climax of the whole Gospel.6 The ha pax legomena Trpocnroiio), 
along wi th TropptoTepov, confirm that a climax has been reached.7 The reader can 
expect that when the disciples invite Jesus to dine with them, he wi l l either accept 
or continue on his way. The pretense of going farther forces the reader to ponder 
these two options, a choice that is settled when Jesus accepts their invitation. 
Without the invitation, there would have been no meal and no revelation of Jesus 
to the Emmaus disciples. 
But why at Emmaus? Luke's placement of the first post-resurrection meal 
outside Jerusalem is a significant part of his table fellowship matrix and his 
geographical perspective. The meals of the New Age that are founded on the death 
and resurrection of Christ w i l l now be celebrated as much outside Jerusalem as 
within Jerusalem.8 
5 See above 62-65 on *rrtC w irt Luke 24:15. 
6 Cf. Fitzmyer X-X/V 1567 on the double use of Tropcfco6ai in 24:28 as a reflection of Luke's 
geographical perspective. He concludes: "The goal of their walk is reached, but it is also the climax of 
the story." 
7 See Guillaume 72 on irpoom>i€G>. 
8 See above 51-53 on the significance of the location of Emmaus. 
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The Time of the Meal - 24:29 
The time reference in Luke 24:29 (6TL irpo? ecnTepav eoriv icat K € K \ L K C I / 1\$T\ n. 
fl^epa) reminds the reader that other meals in Luke's table fellowship matrix 
occurred when the day was drawing to a close, particularly the feeding of the five-
thousand in 9:12-17 and the Last Supper in 22:14-38.9 This connection with the 
other Lukan meals further suggests the climactic nature of the breaking of the bread 
at Emmaus. 1 0 
The Invitation to the Meal and Jesus' Acceptance- 24:29 
In 24:29, the verb u\ei>co occurs twice, in the invitation (\LtZvov p.e6 * fp f iv ) and 
Jesus' acceptance of the invitation ( T O O \ielvai QVV auTbis - an infinitive of 
purpose). The significance of Christ's presence at the meal has already been 
anticipated by Luke in the meal with Zacchaeus where Jesus says in 19:5, crn,u.epov *ydp 
kv T § otKw aou 8ei u.e \ieXvai, and in 19:9, crfyiepov owT p^Ca T $ OIKW Totrnp eyci/cm 1 1 
The meal wi th Zacchaeus reveals the abiding presence of God's salvation in the 
forgiveness of sins because of the presence of ]esus at the table with Zacchaeus. Just 
as it was necessary (Set) that Jesus stay (u\€vu>) with Zacchaeus, so it is necessary that 
Jesus now stay wi th the Emmaus disciples. But his presence at Emmaus is more 
significant, for he is now the risen Lord . 1 2 
Luke's use of \L€T& and ai>v in connection with pi i /u highlights the presence of 
Christ at the meal, for these two words belong to the vocabulary of the table 
fellowship matrix (Luke 7:36; 15:2,29f.; 22:15,21; and 24:29f.).13 Further, elaepxo^ai is 
9 Navone, Themes 27 claims other meals occurred at the close of the day, e.g. Luke 4:38-40; 5:29-
38; 7:36-50; 11:3741; 14:1-24; 24:36ff. Cf. also Dillon 85. 
1 0 See above 46-48 on this fourth time-notice. 
1 1 See above 195-196. 
1 2 Wanke 100-101 discusses this invitation in terms of u£i*i>, suggests a parallel in Acts 16:15, aiid 
offers other parallels of invitations to the meal in Luke's Gospel. 
1 3 C f . W. Grundmann, oftnirrd, TDNT VII 796: "aiiv and \L€T& are particularly important in 
connection with meals, for the meal creates fellowship, Lk. 15:29f.; 7:36. Jesus eats with publicans and 
sinners; His adversaries take offence at this, Mt. 9:10f.; Mk. 2:16; Lk. 15:2. Judas' betrayal is especially 
shameful as a breach of table fellowship, Mk. 14:18, 20; Lk. 22:21. Jesus had a particular desire for this 
fellowship (Lk. 22:15) and He looks forward to its restoration and fulfilment in the Father's kingdom, 
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used in 19:7 to describe the action of Jesus coming to Zacchaeus the sinner to bring 
salvation in the forgiveness of sins. In 24:29, elo£pxo|iai is followed by an infinitive 
of purpose (TOU jieiuai ofo auTols), underlining Jesus' intent to be present with the 
disciples at the meal at Emmaus. This was for him the ultimate reason for 
journeying wi th them. The urgent attempt by the disciples to prevent Jesus from 
going any further (irapaPidCoiiai - "urge strongly, prevail upon") 1 4 reinforces the 
presence of Christ at the table of the Emmaus disciples. 
Thus the reader is invited to note the invitation and its acceptance. The 
stranger becomes first the guest and finally the host. The setting for the breaking of 
the bread is now in place. 
The Breaking of the Bread and the Recognition — 2430-31 
The climactic moment is reached in 24:30-31 when Jesus reclines wi th them, 
takes bread, blesses it , breaks it, gives it to them, their eyes are opened to recognize 
him, and he disappears from their sight. 1 5 Almost every word in these two verses 
is significant for the reader within the context of Luke's Gospel as he comes to the 
climax of the Gospel, for much of the vocabulary has already occurred there and 
wi l l reoccur in Acts. 1 6 
Mt. 26:29, cf. also 8:11; 25:10. The Emmaus disciples ask their unknown guest to have fellowship at 
table, Lk. 24:29f. The community regarded the Lord's Supper as fellowship with the Risen Lord and 
observed it in expectation of the coming meal in the kingdom of God. This is perfectly plain in the 
hymn appended to the letter to Laodicea in Rev. 3:20. This is an eschatological saying which is now 
fulfilled for the community in the Lord's Supper and which is addressed to the individual member (t&v 
Tiff dicoOan, . . . elcrcXefooufli wpfcy abrdv) with a view of taking him up into reciprocal fellowship 
with Jesus and maintaining him in it: Bawnorw JICT* atrroO icat abTb$ \L€T* £UO0." Betz 37 observes 
the same reference to Rev. 3:20. 
1 4 BAG 617. The only other use of the this word in the NT is Acts 16:15, supporting Wanke's 
contention that this is a parallel to Luke 24:29. Marshall 897 states that "the insistence of the two 
disciples... that the stranger should break his journey rings true." He sees this motif in Luke 19:5 and 
Acts 16:15 as well. 
1 5 C f . Tannehill 289: "Evidently recognition comes at this point because Jesus is assuming a role 
familiar to the disciples from meal fellowships previously shared." 
l 6 T h e meals in Acts is a topic for further study as Luke builds upon the table fellowship matrix of 
his Gospel in Acts. See Esler 71-109 on table fellowship in Acts, particularly Acts 10:1-11:18; 15; and 
27:33-38; Dunn, Jesus 182-188 on worship in Acts in which he discusses table fellowship and the 
teaching of the words of Jesus; Dunn, Unity 127-129,163,209; Robinson 486,490-493 on Acts 2:42^6; 
232 
The breaking of the bread in Luke 24:30 cannot be separated from the opening of 
the eyes, the recognition, and the disappearance in 24:31, for these two verses are 
linked grammatically as one complete thought. Taken together they describe the 
meal of Jesus at Emmaus. However, each verse needs to be treated separately. Thus, 
I w i l l focus first on the action at the meal (24:30) and then on the revelation to the 
disciples that Jesus is the suffering Messiah risen from the dead (24:31). 
Luke 24:30 - The Action at the Meal 
K a i iyivero 
kv T(j> KaTOKXL0fjv>ai airrov uer* akrGw 
€lt\6yi)0€V Kal 
xXdaa? 
£tre8(8ou auTots, 
By diagramming Luke 24:30 in this way, the important relationships between 
the words of this verse are apparent. Note also that both verses 30 and 31 are 
governed by Kal kyivero, a construction used by Luke to approximate a Biblical 
style. 1 7 There is more to this than simply an imitation of a particular literary style, 
for this syntactical combination introduces significant passages in Luke 24. 
Kat iyivero in Luke 24 
As was suggested by Dillon and Wanke, the phrase Kal kytvero is used in Luke 
24:4 "to evoke the atmosphere of the earthly appearance of heavenly beings, a 
particularly sacred occasion which the Old Testament always cloaked in numinous 
glow and solemn language."1 8 In 24:4, the sacred occasion is the earthly appearance 
of the angels to announce the resurrection of Jesus to the women, the first of four 
heavenly appearances that point to Jesus as God's suffering Messiah risen from the 
20:7,11; 27; Neyrey 16; Dupont, "The Meal at Eminaus/ 117-120; Dillon 105-108 (107 n. 109); Wanke, 
EucharistieverstUndnis 11-30; Tannehill 290ff.; Bosen 118-133; Davis 141-178; Cullmann, Worship 9-
12; and P. H. Menoud, "Les Actes des apdtres de l'eucharisnV RHPR33 (1953) 21-35. 
1 7 Rtzmyer /- /X 119. a . also above 48,56, and 61. 
1 8 Dillon 21 and Wanke 29. 
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dead. 
In Luke 24:15 the journey to Emmaus is introduced by the phrase Kal kykvero kv 
T § 6uiX£ii/ abrobs Kal avCryrelv. The sacred person introduced into the narrative by 
the Kal iytv€To construction is Jesus himself (Kal abrbs fli\oovs), the Messiah risen 
from the dead. The "numinous glow" that shrouds this introduction is the 
presence of the risen Christ. The parallel between 24:15 and 24:30 is not only in 
grammatical construction, but in the change in the status of the participants in the 
story. In 24:15, the subject of the infinitive is the Emmaus disciples (kv T§ 6ui.Xett/ 
afrrote Kal auCnTeiv) who are conversing with one another when Jesus (Kal abrbs 
'ITPOO?) comes and walks wi th them. But in 24:30, Jesus is the subject of the 
infinitive (kv TO> KaTaKXLGfjvai Q-brov), and it is he who initiates the action of 
reclining wi th the disciples. Jesus has moved from being an ignorant stranger, to 
teacher, to guest, to host, whereas the disciples have moved from being hosts, to 
guests, to catechumens. They who once presented the facts of Jesus' death, now 
learn the significance of them from the stranger.1 9 
Luke 24:51 seems an unlikely candidate for comparison wi th other pericopes in 
Luke's table fellowship matrix, but the same Lukan construction is used, i.e. Kat 
kyivero kv T$ efoAoyciv abrbv afrrofc. Here, Jesus is the subject of the infinitive and 
the disciples the object, both subject and object placed next to one another (abrbv 
abrobs) to indicate how Jesus has ful ly assumed the position of authority in the 
post-resurrection appearances. As Jesus once blessed (ebkbyryjev) the bread at 
Emmaus, so now he blesses the eleven as he departs. The blessing of the disciples by 
Jesus at his ascension may well be a hint to the reader that Jesus, when he is no 
longer wi th the disciples i n a visible form, wi l l be present wi th them in table 
fellowship wherever bread is blessed, broken, and given. 2 0 
1 9Dillon 245 n. 52 notes that traveling missionaries imitated Jesus' action at Emmaus, i.e. moving 
from the status of guests to that of hosts. 
2 0 C f . Fitzmyer X-XX/V 1588-1589 on 24:50-53: "Hence the 'ascension' is nothing more than this 
appearance of the risen Christ to his assembled disciples, in which for the last time he is visibly 
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Thus, the reader is alerted to see in Luke 24:30-31 the climax of the Emmaus 
story and the Gospel, for it will come to pass Ocal tytvero) in the breaking of the 
bread that Jesus is recognized as the suffering, righteous Messiah risen from the 
dead. 
KaTcucXief^ai, XapAv T6V dp-rov, euX6yna€i/, KXrfaa?, £iTe6t8ou 
A constellation of words appears in Luke 24:30 that is found in other Lukan 
meals. 2 1 The following verses are significant: 
7:36 Kal elaeX8(bv el? T6U OIKOU TOO $apiaatou KaTeKXtOTj. 
9:15-16 Kal KaT^KXivav airavTas. Xa0tiv 8c TOUS TT^ VTC dp-rous Kal 
TOVS 8fo IxB^as* duapx^^ag els* rbv obpavbv euXoynaev 
airroi^ Kal KaTtkkaaev Kal £SC6ou TOIS u.a9n,T&s TTapa0€Ti>ai T$ oxXq). 
14:8 brav KXTJOQ? VTT6 TIVOS els yduous, \d\ KaTaxXifrT]? As f t y 
TTDCOTOKXiataU, 
22:19 Kal Xafkbi/ dp*roi> ebxa.^OTf\aas iKXaaev Kal £8ciMcev a^rrot? \iyw 
24:30 KaTaKXi8T) va i auTOu [LET* abr&v Xa(3uW rbv dpToi/ eb\6yr\aev Kal 
K\doas ^TreSCSou auTot? 
Luke 7:36 and 14:8 
Luke 7:36 and 14:8 are included not only because of KaTOKXLvo), but because both 
pericopes are pivotal to Luke's table fellowship matrix as it teaches about God's 
eschatological kingdom. 
In 7:36, we read of forgiveness in the context of table fellowship. In 14:8, we read 
that meal etiquette, Jesus' table fellowship with the outcasts of society, "the poor, the 
maimed, the lame, the blind" (14:13), is a manifestation of the inclusive nature of 
perceptible, as he takes his leave from them, gathered as the nucleus community. No longer will they 
behold him in this manner; hereafter he will be present to them not in visibly perceptible form, but in 
'the breaking of bread' (v. 35) and through 'what my Father has promised' (v. 49; Acts 1:4-5; 2:31)." 
2 1 Cf. Wainwright's schematic diagram 35-36 and above 168. Cf. also Tannehill 289-290. He 290 
notes: The careful repetition of this sequence of actions would not be necessary if it were not significant. 
It suggests an intention to recall previous occasions on which this occurred." 
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God's eschatological table fellowship. But this table fellowship with sinners may be 
understood only i n light of Jesus' humble suffering and death upon a cross. 
In the Emmaus meal, the disciples are "the poor, the maimed, the lame, the 
blind" because they have misunderstood the passion facts and confessed a 
misguided christology. They are restored to Jesus' table fellowship by Jesus himself, 
the one who opens their eyes when he breaks bread, creating in them faith to know 
his true identity. This revelation of Jesus is a sign of the presence of the 
eschatological kingdom where forgiveness is offered and received in the fellowship 
at the table. 
Luke 9:15-16 
As the reader now reaches the apex of the Emmaus meal at Luke 24:30, he 
would first recall the feeding of the five thousand, and then the Last Supper. I made 
seven observations above about the relationship between the feeding of the five 
thousand and Luke's table fellowship, the meal at Emmaus, and the eschatological 
kingdom, all or some of which might have existed in the mind of the reader.2 2 
Luke 22:14-38 - The Last Supper 2 3 
The institution narrative of the Last Supper in Luke 22:1-38 is of course the key 
to Luke's table fellowship matrix in his Gospel as i t relates to the meals that precede 
it, and the Emmaus meal that follows it. It has been called the "private passion" of 
Jesus that serves as "an indispensable prelude to the 'public passion.'" Leon-Dufour 
has pointed out that there are "two major and overlapping themes: the inevitability 
of the death that already has Jesus in its grasp, and Jesus' consciousness of being free 
in the face of this death." 2 4 This focus on the death of Christ parallels the Emmaus 
meal where this private passion is interpreted by the risen Christ on the basis of the 
2 2 See above 164-171 on Luke 9:11-17. 
^See Guillaume 144-146,152 on Luke 22:7-20 in the context of Lukan table fellowship. 
2 4 Leon-Dufour 186-187. 
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OT scriptures. 
In order to draw significant parallels between Luke's account of the Supper and 
the Emmaus meal, some observations about the structure of Luke 22:1-38 must be 
made. Since Luke 22:1-13 is preliminary to the supper (a prologue to the meal), 2 5 
dealing primarily with the plots of the religious leaders in Jerusalem (22:1-2), the 
betrayal of Judas (22:3-6)2 6 and the preparations of the meal (22:7-13)2 7 this study 
wi l l focus on Luke 22:14-38. 
The Framework of the Last Supper 
Luke 2 2 : 1 4 2 8 
1) When the hour of the meal comes (ical bre kytvero f| (Spa), the reader is to 
connect the meal with the suffering of Christ and see it as the beginning of his 
passion, the first day of the three-day sequence, the day of preparation. At the same 
time, there begins the misunderstanding by the disciples concerning Jesus' death 
which continues until the risen Lord interprets the passion facts to the Emmaus 
disciples. When the passion mystery ends in Luke 24:33, the Emmaus disciples 
return to Jerusalem aurtj (Spa with burning hearts and open eyes, bringing the 
third day, the day of resurrection to a close. The passion mystery is now clear to 
them. Luke therefore frames the passion/resurrection of Christ with i\ (5pa in 22:14 
and 24:33 2 9 
2) Luke more than the other evangelists stresses that the Last Supper is an act of 
table fellowship. The first reference to table fellowship in the institution narrative 
occurs here in 22:14: dviiteoev Kal ol duoaToXoi auv airrw. 3 0 Luke uses dwairtiTTa) 
instead of KaTaicXti>a>, each referring to the act of reclining at a festive meal. The 
2 5 Leon-Dufour 230. See above 35-38 on the "Day of Preparation." 
2 6 C f . Sanders 219 on 22:1-6. 
2 7 See Wanke, Eucharistieverstandnis 61-62 on Luke 22:7-14. 
2 8SeeB6sen 11-18 on Luke 22:14. 
2 9 C f . above 4849 on i\ Apa in Luke 22 and 24. 
^Neyrey 8 also lists five references to table fellowship in the institution narrative, the starting 
point of his discussion of Lukan table fellowship. 
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matrix here, however, is not in identical wording, but in the action expressed, 
placing the Last Supper in continuity with other Lukan festive meals. Thus, those 
at the table wi th Jesus at the Last Supper and at the Emmaus meal engaged in the 
same act of reclining. 3 1 
3) The participants in the meal are the apostles (ol diToaToXot). For Luke, the 
apostles and the twelve are one and the same thing, 3 2 as he suggests in 6:13 where 
he chooses twelve (ou&eica) from the disciples (uaerjTat) and calls them apostles 
(dir6oroXoi). In the account of the Last Supper all three words occur for those at the 
meal: Stifieica in 22:3, ua&Tyrat in 22:11, and d^crroXoi in 22:14. In Luke 24, the SriSeica 
have become £v8€Ka and are described as dirdoToXoL in 24:10 right before the Emmaus 
narrative. uaftrrrai does not occur in Luke 24. The two Emmaus disciples are 
included i n Ttaaiv TOIS XOLTTOIS' in 24:9, but not in the eleven, a fact that is affirmed 
at the end of the story (24:33). The first eyewitnesses to the resurrected Lord and the 
first participants of the new meal in the New Age are therefore contrasted with the 
participants at the Last Supper who are clearly the inner circle, the SwSeica, the 
dTTooroXoL. This suggests, as I previously concluded, that with the end of Jesus' 
earthly ministry, the scenario of the Gospel has changed, and that a new one is 
emerging in preparation for the church's liturgical life in Acts. 3 3 
3 1 di/atrlTTTO) occurs at 11:37; 14:10; and 17:7; KaTOKXli/w is unique to Luke and occurs at 7:36; 9:14,15; 
14:8; and 24:30. The difference between these two words is slight: KaTaKXlvu has the sense of recline, 
whereas AvairtTrrw has the sense of fall/lean back. Why Luke does not use KaTcucXtvu) at the Last 
Supper is difficult to determine. Jeremias 48-49 discusses the act of reclining at the table in the Gospels 
to refer to "either a meal in the open . . . a party . . . a feast... a royal banquet... a wedding feast... or 
a feast of the salvation time." Jeremias 49 concludes about 22:14: " . . . at the passover meal it was a 
ritual duty to recline at table as a symbol of freedom, also, as it is expressly stated, for 'the poorest 
man in Israel."' Jeremias 49 dismisses Luke 24:30 as an exception from the above categories because it is 
"a typically Lukan idiom," a hasty conclusion in light of the parallels between these two meals. Is not 
the Emmaus meal a proleptic meal, "a feast of salvation time" not unlike the eschatological meals in 
Luke 13 and 14? It is not an ordinary meal, but the first meal of the post-resurrection church in which 
Jesus is recognized as the risen Christ, a foundational meal for table fellowship in Acts. 
3 2 C f . Fitzmyer Z-fX 254. 
3 3 See above 53-55. Neyrey 12 claims that "it 122:14-381 is addressed to 'the apostles,' and it will 
have something specific to say about each of the individual apostles: (a) about Judas (22:21), (b) about 
Peter (22:31-34), and (c) about all of them (22:24-27,28-3035-38)." 
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The Eschatological Significance of the Last Supper 
Luke 22:15-18^ 
1) The Last Supper, like the Emmaus narrative, is a dialogue between Jesus and 
his disciples, suggested by 22:15: Kal ctirci/ Trp6? a i r rofc . 3 5 The dialogue is 
dominated by Jesus, who is the speaker (tUev) in 22:15,17,25, 34,35,36, and 38; the 
disciples address him in 22:33 (Peter), 35 (twelve), and 38 (twelve). The disciples 
engage in their own dialogue by discussing things among themselves in response to 
Jesus' words in 22:23.36 The Last Supper as a dialogue has the following 
significance. 
a) The genre of dialogue emphasizes the relationship between Jesus and the 
disciples. 3 7 By means of Jesus' words and actions, a new community wi l l be created 
as he gives himself to his followers in an eschatological relationship (22:16,18). This 
new relationship also implies a new presence different from Jesus' presence during 
his earthly ministry, but one that is real nonetheless. The heart of this last meal in 
Luke 22 is the institution of this new real presence. The meal at Emmaus confirms 
that in the breaking of the bread, Jesus wi l l make himself known to his people. 3 8 
b) The genre of dialogue suggests a consideration of Luke's institution narrative 
as a farewell discourse between Jesus, the dying leader (testator) and his disciples, the 
future leaders (testatees). This observation is now commonplace in Lukan 
scholarship, 3 9 but the clearest and most recent proponents of this position are J. 
Neyrey and X. Leon-Dufour. Neyrey delineates four elements to the genre of 
^See H. Schurmann, Der Paschamahlberkht Ik 22, (7-24) 15-18 I. (NTA19/4; Munster: 
Aschendorff, 1953) and Bosen 19-36 on Luke 22:15-18. 
3 5 See Leon-Dufour 60-62,138-139, and 195-1%. See above 73 n. 5 on his observation about the 
dialogical context of the Last Supper. 
3 6 See above 72 n. 3 on same back-and-forth in the Emmaus dialogue. 
3 7Leon-Dufour 362 n. 22: . . here Jesus is in a reciprocal relation with his disciples." 
3 8 See Leon-Dufour 195-1%. 
3 9 See Neyrey 194 n.2 and Leon-Dufour 339 n. 31 and 35 for a bibliography on Luke 22:14-38 as a 
farewell discourse. Particularly helpful is E . Cortes, Los Discursos de Adios de Cn 49 a )n 23-17 
(Barcelona, 1973). Cf. also W. S. Kurz, "Luke 22:14-38 and Greco-Roman and Biblical Farewell 
Addresses," JBL 104 (1985) 251-268; Tannehill 263; Marshall, Last Supper 80ff. 
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farewell discourse: " 1 . Prediction of Death . . . 2. Predictions of Attacks on Leader's 
Disciples . . . 3. Ideal Behavior Urged . . . 4. Commission . . ." Valuable as these 
insights are for reading the Last Supper as a farewell discourse, my analysis wi l l 
focus more on Jesus and the christological character of the institution narrative than 
on the disciples and the pastoral character.40 
Leon-Dufour presents Luke's account of the institution narrative as a farewell 
discourse by showing the relationship between the cultic and testamentary 
traditions, describing testament as a literary genre common to the OT and Jewish 
apocryphal literature, particularly the Testaments of the Twelve Patriarchs. He 
discusses the various components and motifs of the testamentary tradition 
emphasizing that the farewell gathering sometimes takes place at a meal in a cultic 
context. 4 1 There is an eschatological dimension to this tradition for, from the 
perspective of the testator, "If I believe that eternity is present in time, does this not 
mean that the eternity which dwells i n me wants to continue creating time?" 4 2 
c) The genre of dialogue links the Emmaus meal with the Last Supper. If the 
Last Supper is Jesus' farewell discourse to the twelve apostles, then the Emmaus 
meal is the first expression of a new relationship with other disciples. It is the first 
of many meals that the church wi l l celebrate in the time between the Last Supper 
and the eschatological meal at the parousia, every one of which involves both 
teaching (table talk) and eating (material communion). 4 3 
2) Although the literary genre may be that of testament, the meal is the central 
event in the farewell discourse (22:15-16: £m6uuXqi £Tre6uur)aa TOOTO T6 irdaxa 
^Neyrey 7 who 7-8 condudes: "As general as these features are, they do provide one important 
interpretative clue: in farewell speeches the focus of attention tends to be on the disciples addressed 
rather than on the speaker. So we should not be surprised if Lk 22:14-38 tells us more about Luke's view 
of the apostles, their commission, and the succession of leaders in the Church than about Jesus." 
4 1 Cf. Leon-Dufour 90-94 on testament as a literary form, and 230-232 for his outline of the Last 
Supper as a farewell discourse. 
4 2 Leon-Dufour 93. 
4 3 In Acts, Luke lists the celebration of several meals to show the diversity of situations and places 
where they can be celebrated. Thus the Emmaus meal is solitary, but the first of many. 
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<fxryetv u.e0' OUJSV TTO6 TO© U* ra^li/, Xfya) ydp lylv 6TI ou uf| 4»dya) ainb <£ws 
OTOU uXTipa)^ * i / TQ PaoaXeto: TOU 8eo0). The reference here to the Passover raises the 
thorny question of whether or not this meal is a Passover.44 Luke wants the reader 
to think that it is a Passover or at least to believe that it began as a Passover meal, 
wi th the atmosphere of a Passover, by his numerous references to that fact 
(22:1,7,8,11,13, and 15). However, this is not a Jewish Passover but is the Passover of 
Jesus, as Leon-Dufour maintains (cf. 1 Corinthians 5:7 in KJV - "Christ our 
passover"). 
Jesus desires to celebrate this Passover with his disciples before he suffers. His 
first motive must have been to "unite himself in spirit wi th all of Israel as it 
celebrates the memory of its deliverance from Egypt." 4 5 Yet Luke's narrative is all 
about a meal "before I suffer" (22:15), about "my body which is given for you" (22:19), 
about "this cup which is poured out for you is the new covenant in my blood" 
(22:20). Jesus looks forward to eating a Passover with his apostles when "it is 
fulf i l led i n the kingdom of God" (22:16), and tells the same apostles to "do this in 
memory of me" (22:19). The past/present/future aspects are all present in Luke's 
narrative. 4 6 When Jesus breaks bread at Emmaus, we know that "it is fulfi l led in 
the kingdom of God" (22:16). 
3) Luke frames the Last Supper with the death of Jesus. At the beginning in 
22:15, Jesus desires to eat the Passover wi th the disciples trp6 TOO ue mffelv. At the 
end in 22:37, Jesus quotes Isaiah 53:12 to refer to his death. Both of these are 
4 4 The literature here is vast. Jeremias 41-88 argues at length in favor of a Passover meal and 
directly responds to the many objections. See Jeremias and Leon-Dufour 382 for a bibliography on the 
Last Supper as a Jewish Passover. Leon-Dufour 306-308 dismisses Jeremias contention that the Last 
Supper was a Passover meal. He claims that although there was a Passover atmosphere, the Last 
Supper should be properly called the Passover of Jesus, not a Jewish Passover. Jeremias might agree 
with Leon-Dufour that the nature of this Passover meal is different from all previous Jewish Passovers 
and is, in a sense, the Passover of Jesus. See also E. Schweizer, The Lord's Supper According to the New 
Testament (Philadelphia: Fortress Press, 1967) 29-32 entitled "Was Jesus* Last Meal a Celebration of 
the Passover?" He 31-32 seems to agree with Leon-Dufour. "a Passover meal could have received a 
completely new character from Jesus." Also Dunn, Unity 163; Marshall, Last Supper 57-75. 
4 5 Leon-Dufour 233. 
4 6Leon-Dufour 72 describes three successive periods, particularly the "inter-mediate period, the 
period of the sacramental meal" of which Emmaus is a part. 
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predictions of Jesus' death, "a formal characteristic of farewell speeches/'47 
acknowledging the divine necessity of Jesus' death according to God's plan. Both 
the necessity of death, and death in fulfillment of scripture, are fundamental to 
Jesus' teaching on the road to Emmaus. 
4) The introduction of the death of Jesus into Luke's Passover account coincides 
with the eschatological perspective in 22:16 and 18. The juxtaposition of table 
fellowship, death, and the eschatological kingdom wi l l take on a new dimension 
when the risen Christ breaks bread at Emmaus. Luke alone has two eschatological 
references paralleling one another before the institution narrative to set the entire 
meal in an eschatological context. 
2 2 : 1 6 ou \d\ fydyu abro 2a>s 6TOU TrXripw&fj iv Tfj fiaoiXetq. TOO OeoO 
2 2 : 1 8 ob irt(i> . . . ob ^ paaiXeta TOO 8CO0 £\&rj 
Both these verses, one about eating and the other about drinking, state that Jesus 
w i l l eat and drink in the kingdom of God. As Neyrey summarizes: 
But what is this 'kingdom of God' in regard to Jesus: the parousia (see Mk 
14:62)? his resurrection? According to Luke, Jesus' experience of the 
kingdom of God is his vindicating resurrection and his establishment as 
Lord and Christ on David's throne (see Acts 2:36). Lk 22:16 and 18, then, 
should be seen as predictions of Jesus' vindicating resurrection, balancing 
the predictions of his death . . . in Luke's perspective, Jesus' reigning is not a 
remote future event, realized only at the parousia as in Mt 25:31-46. Jesus is 
recorded as saying in Lk 22:29 that God has given him a kingdom, which 
serves as the basis for his transference of authority to the apostles. We are 
encouraged, then, to think of Jesus' passion, death and resurrection as the 
context of Jesus' coming into his kingdom 4 8 
This fulfil lment i n the kingdom of God, as spoken of by Luke, is not necessarily 
reserved for the end of world history. On the contrary, the meal at Emmaus is the 
4 7 Neyrey 12. 
4 8 Neyrey 13-14. (emphasis Neyrey) See also Marshall, Last Supper 79-80 for another 
perspective. 
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first meal after Jesus comes in the kingdom, and this table fellowship continues 
wi th the disciples in Acts (1:4; 2:42).49 
The Words of Interpretation of the Last Supper 
Luke 22:19-2050 
The longer and shorter text in Luke 22 
The debate over the shorter text (22:19a) and the longer one (22:19b-20) in the 
Lukan institution narrative is long and complex. 5 1 Both textual traditions of 
Luke's institution narrative support "the breaking of the bread" as a technical term 
for Jesus' table fellowship. 
1) If the shorter text is original, i t may reflect the vocabulary of the early 
Christian communities ("the breaking of the bread" in 24:30 and 35; the phrase for 
significant religious meals in Acts 2:42,46; 20:7,11; 27:35).52 Jeremias argues that the 
technical term KXdais* TOO dp-rou or KXSU dp-rov for the eucharist indicates that there 
are "traces of a celebration in one kind (sub una)" and "that celebration sub una 
not only was frequent in the earliest period but was actually the rule." 5 3 Leon-
Dufour reconstructs the original words spoken in the upper room and concludes 
that "the text conforms in surprising fashion to assured historical data: 'Breaking of 
bread,' the early name for the Eucharist, is given a solid basis."54 
2) The command in the longer text in 22:19b to "do this in remembrance of me" 
is spoken of only in Luke among the Synoptics, and only over the bread and not 
over the cup, as Paul does in 1 Corinthians 11-.24-25.55 If the longer text is earliest, it 
4 9 Cf. Wainwright 37-38; P. Benoit, "Le rerit de la Cene dans Lc. XXII, 15-20/' RB 48 (1939) 357-393; 
and Smith 628-629. 
^See H. Schurmann, Der Einsetzungsbericht Lk 11,19-10 II. (NTA 20/4; Munster: Aschendorff, 
1955) and Bosen 37-70 on Luke 22:19-20. 
5 1 See Jeremias 139-159 on this issue and a bibliography. Cf. also Smith 628; Dunn, Unity 401 n. 22; 
Marshall, Last Supper 36-38. 
5 2 C f . Tannehill 790. 
5 3 Jeremias 115. 
5 4 Leon-Dufour 176. See also 360 n. 51 on the liturgical references to communion under one kind and 
the scriptural texts that support this, i.e. Luke 22:19a (short text); John 6:32-35; Luke 24:35; Acts 2:42,46; 
20:7,11; 27:35. 
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too suggests that in Luke the bread recalls the whole meal, for in remembering the 
cultic action of Jesus at the Last Supper, it is sufficient to remember it by the title the 
breaking of the bread. Since Luke goes on to use this phrase for early Christian 
table fellowship at Emmaus and in Acts, the reader wi l l recall that Luke placed the 
command of remembrance after the breaking of the bread. 
The breaking of the bread 
1) Bread itself is a significant metaphor for physical and spiritual existence. It 
may stand for all food, and even for all of creation (cf. Isaiah 55:1-3; Proverbs 9:1-6). 
The bread used at the Last Supper was unleavened bread. Jeremias discusses the 
midrash over the bread at the time of Jesus, asserting that it had an eschatological 
significance. 5 6 
2) What exactly was meant by KMO-IS TOU fipTou or KKOV dpTou in the Lukan 
tradition? Scholars are generally agreed that it does not stand for the whole meal 
but simply describes the act of breaking bread that begins the meal. 5 7 If this is true, 
then how did the breaking of the bread become associated with the eucharist? In 
Luke's Last Supper, the significance of the breaking of the bread is not the act itself, 
but the meaning that Jesus now invests in the act. He took the traditional Passover 
haggadah and made it his own. Jesus acts like an OT prophet at the Last Supper: 
The exegetes agree that, taken as a whole, what Jesus said and did over the 
bread and the cup is a form of behavior peculiar to the prophets of the 
Bible. The latter often mime their message in gestures that are at once 
figurative and efficacious. 5 8 
w S e e Jeremias 115. 
^Jeremias 59-60. He 56-62 discusses this midrash over the bread from an historical, allegor^al, 
and eschatological perspective. Cf. also Feeley-Harnik 72, 82-85; Davis 1-46. 
5 7 See Jeremias 119-120, especially n. 1; Losada 9-10 for a fine synopsis of the different arguments; 
Leon-Dufour 23; H. Schurmann, "Die Gestalt der urchrislichen Eucharistiefeier/' in idem, Ursprung 
und Gestalt. Erorterungen und Besinnungen zum Neuen Testament (Diisseldorf, 1970) 82. 
5 8 Leon-Dufour 124. (emphasis Leon-Dufour) 
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Although the NT text never asserts this, many exegetes agree that Jesus spoke 
about himself during the haggadah as the sacrificial, Passover lamb in fulfillment of 
the OT and the final fulfillment of the Exodus event. By calling the bread his body 
and the cup the new covenant in his blood, Jesus is now interpreting the Passover 
meal in terms of himself. As Jeremias says: 
Although an interpretation of the unleavened bread, and probably also of 
the wine, had already been given during the devotions, Jesus now interprets 
both again as he says grace, and this time in reference to his own person . . . 
Jesus speaks of himself as a sacrifice. It can be assumed wi th a high degree 
of probability that Jesus had prepared the way for this comparison of himself 
wi th the sacrifice earlier, in the passover meditation. It is certain that the 
interpretation of the passover lamb belonged to the passover haggadah. 
How did Jesus interpret the passover lamb? Since he interpreted the bread 
and wine i n terms of himself, as the words of interpretation show, it is a 
likely assumption that in the preceding passover devotions he had also 
interpreted the passover lamb in terms of himself."59 
3) Although Jewish sources never used KXdais TOU dpTou or icAdv dp-rov for the 
whole meal, the context of its use in Luke-Acts suggests that in early Christian usage 
it referred to the entire table fellowship between Jesus and the believing community 
in remembrance of all the meals that Jesus ate wi th the community. The act of 
breaking bread recalls in the minds of the disciples the Last Supper and all the meals 
they had wi th Jesus for, as Jeremias says, "at every common meal the constitution 
of the table fellowship is accomplished by the rite of the breaking of bread." 6 0 
But the reader would recognize that this table fellowship at the Last Supper was 
memorable for a number of reasons, all of which would be recalled by the term "the 
breaking of the bread." First, it recalled the breaking of the bread by Jesus at the 
feeding of the five thousand, which, in turn, recalled the manna in the wilderness. 
Second, the reader would recall the Lukan petition for daily bread in the Lord's 
Prayer in 11:3, a petition for the earthly bread of today and the eschatological bread of 
5 9 Jeremias 221-222. (emphasis Jeremias) Cf. Marshall, last Supper 87-88 for a different view. 
^Jeremias 232 (emphasis Jeremias); J. Behm, icXdw KTA., TDNT III 729-730; Leon-Dufour 22; and 
Cullmann, Worship 14-15. 
245 
tomorrow. Third, the nature of Jesus' table fellowship throughout his ministry is to 
break bread with all kinds of people, whether sinners or Pharisees. Fourth, the 
unique Lukan beatitude of 14:15, "Blessed is he who shall eat bread in the kingdom 
of God," suggests that the ultimate blessedness of God is to eat bread in the kingdom 
of God. The reference to the eschatological kingdom in Luke 22:15-18 and the giving 
of his bread as body in 22:19 both indicate that the source of this blessedness wi l l be 
in the table fellowship with Jesus. Bread thus takes on an eschatological 
significance. 6 1 Jeremias writes: 
We can state this all the more confidently when we remember that to 
orientals the idea that divine gifts are communicated by eating and 
drinking is very familiar. Reference may be made to the symbolic 
language of eschatology. In apocalyptic and Talmudic literature as well as 
in the New Testament there are innumerable variations on the theme of 
the bread of life which satisfies all hunger; the tree of life, the fruit of which 
cures the sick; the heavenly manna, which wi l l be the food of the redeemed 
in the world to come; the water of life - 'for he that hath mercy on them 
shall lead them, even by the springs of water shall he guide them' (Isa. 49.10, 
cf. Rev. 7.17) - which is given freely and quenches all thirst for ever; the 
wine of the world to come which is kept for the children of the kingdom; 
the feast of salvation in the last days, which imparts salvation and life. 
'Those who serve God unto death, wi l l eat of the bread of the world to come 
in plenty.' 'Blessed is he that shall eat bread in the kingdom of God' (Luke 
14.15). 'Blessed are they which are called unto the marriage supper of the 
Lamb' (Rev. 19.9).6 2 
The nature of lesus' table fellowship before, during, and after the Last Supper 
Is there any difference between the table fellowship of Jesus with his disciples 
before the Last Supper, at the Last Supper, and after the resurrection?63 Is the Last 
Supper or the Emmaus meal the first eucharist? Is the Emmaus meal eucharistic? 
Is there a difference? 
1) As prophesied in Luke 22:16 and 18, Jesus engages in table fellowship with his 
6 1 Karris 102; J. Jeremias, irapd&iaoj, TDhJT V 767. 
6 2 Jeremias 233-234. (emphasis Jeremias) 
6 3 C f . Leon-Dufour's 113 "three dimensions of memory:" "(1) by means of the present cultic action (2) 
we go back to the Jesus who at a point in history manifested and made real the definitive presence of 
God the deliverer, and (3) who gives an everlasting salvation." 
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disciples after his resurrection. Two of the three post-resurrection meals in the NT 
are i n Luke 24: at Emmaus in 24:28-32 and at Jerusalem in 24:36-43,* (the other is in 
John 21-.13).65 In all these post-resurrection meals, it is bread (Luke 24:30; John 
21:13) or fish (Luke 24:42-43; John 21:13) that make up the meal. There are no 
reports that Jesus drinks any wine, which may be cause to dismiss these post-
resurrection meals of Jesus as eucharistic. However, if "the breaking of the bread" is 
a technical term for table fellowship, then the fact that Jesus is not spoken of as 
drinking wine after the resurrection does not present a major stumbling block for 
considering those meals as part of Luke's table fellowship. 6 6 The NT does, in fact, 
use the bread metaphor in connection with Jesus' redemptive activity more than 
the wine, even though wine is a significant symbol in the OT for God's salvific 
desire for his people. 
The only other references to Jesus' post-resurrection table fellowship are i n Acts 
1:4 and 10:41. In Acts 1:4, the risen Lord speaks to the disciples just before ascension 
about the kingdom of God (X^ywu T& ncpl tf\s (3acji\elas TOU 8eo0) while he is eating 
wi th them (awaXi.C6u.evos).67 He commands them to wait for the promise of the 
Father. The juxtaposition of teaching and eating is significant. In Acts 10:41, Peter 
narrates how God made the risen Christ manifest "not to all the people but to us 
6 4 An analysis here of Luke 24:36-53 goes beyond the confines of this thesis, especially in view of 
Dillon's 157-225 exhaustive analysis. He 181 rightly notes the parallel between Luke 24:13-35 and 
24:36-53 "with their symmetrical sequences of misapprehended appearance, revelation through word 
and meal, and departure of the apparition" (Dillon sees a dose connection between the meal in 24:36-43, 
the teaching in 24:44-49, and the ascension in 24:50-53). Thus, Luke continues in 24:36-53 the Emmaus 
table fellowship of eating and teaching. Dillon 186-193 also suggests the establishment in 24:36-49 of a 
programmatic mission procedure of peace and table fellowship based on OT precedents, foreshadowed 
in Luke 10, and realized in Acts. See Fitzmyer X-XX/V 1574-1575; Guillaume 134-135,177-181; 
Tannehill 291; Marshall, Last Supper 125; and Cullmann, Worship 15 on Luke 24:36-43. 
^ C f . Dillon 150-153,186; Wanke 104f.; and Guillaume 137-139 on the relationship between the 
Emmaus meal and John 21. 
ttCf. Cullmann, Worship 14. Also Jeremias 207-218 on "Jesus' Avowal of Abstinence." 
6 7 See LS1694 on Acts 1:4: "eat salt with, eat at the same table with, Act. Ap. 1.4;" BAG 791 offer 
the three alternatives, i.e. (1) "eat (salt) with" or (2) "bring together, assemble, pass, come together" 
or (3) the different form auvauXlCojiai, "spend the night with . . . be with, stay with;" and MM 601-602 
discuss Cadbury's argument for auvauXlCoum as opposed to ouwiMCouai and its two meanings. See H. J. 
Cadbury, "Lexical Notes on Luke-Acts: in. Luke's Interest in Lodging," JBL 45 (1926) 310-317; Davis 
148-151; Dillon 106 n. 106. 
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who were chosen by God as witnesses, who ate and drank (awe^dyouei/ Kal 
OWCTTCOUCI/) wi th him after he rose from the dead." This comes immediately after a 
strong kerygmatic statement in Acts 10:39-40 about the death and resurrection of 
Jesus (Ai^iXav Kpeudowres" kvl fuXou, TOUTOI/ 6 0e6? i\yeioev [kv] Tfj TDCTXI f juipa Kal 
?8a>K€v airrbv k\i$avf\ yev£o6ai). These references indicate that Jesus not only 
appeared to the disciples but continued the table fellowship that he began in his 
ministry of teaching about the kingdom (passion and resurrection) and eating and 
drinking.68 
2) The Emmaus meal is the pivotal meal in the table fellowship matrix because 
it continues Jesus* pre-resurrection table fellowship and is paradigmatic for the table 
fellowship of the emerging church. As an act of f] KXdais TOU dp-rou (24:35), it serves 
as the "'connecting link' between the meals of Jesus with his disciples and the 
eucharistic repasts of the early Christian churches."69 To label it either as the first 
eucharist or as an ordinary meal misses the point of its unique place in Luke's table 
fellowship matrix. These categories are too narrow and fail to take into 
consideration the broader matrix of table fellowship. Though every meal has its 
own significance, the Emmaus meal, due to its singular character as the first meal of 
the New Age, differs from the meals that precede and follow it. To ignore the 
evangelist's careful shaping of the matrix by labeling everything as the Christian 
eucharist is to miss the doctrinal significance of table fellowship. The same holds 
true if one labels the Emmaus meal as an ordinary meal. How ordinary could it be if 
^See above 103-104, 155; Guillaume 135-137; Marshall, Last Supper 124-126; Tannehill 291-292 on 
Acts 1:4 and 10:41; and Cullmann, Worship 14-16 on the relationship between the post-resurrection 
meals and the early Christian meals. Cullmann 15 states: "If, then, the first appearances of the risen 
Christ took place during meals, we must take into consideration . . . the fact that the first eucharistic 
feasts of the community look back to the Easter meals, in which the Messianic Meal promised by Jesus 
at the Last Supper was already partly anticipated." (emphasis Cullmann) 
6 9 Dillon 105 who continues: "But this linkage of terminology only directs our attention to more 
important aspects of continuity in the meals. In both ministries, the Lord's and the church's, the 
"breaking of the bread" is associated with the instruction concerning his person and mission of which 
he, the earthly Master, had established the prototype." (emphasis Dillon) Cf. also Tannehill 290; 
Bosen 71-77, 78, 109-117; Talbert, Reading 230-231. 
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the risen Christ is the one who teaches on the road, breaks bread, and reveals 
himself to be the crucified and risen Lord in fulfillment of the messianic promises 
of the OT? Though most commentaries classify the Emmaus meal either as the 
eucharist or as an ordinary meal, could it not be a unique meal within the table 
fellowship matrix that is eucharistic even if it is not the first Christian eucharist?70 
The Emmaus meal is different from Jesus' meals with the disciples during his 
ministry, including the Last Supper, because Jesus had not yet experienced the 
passion and resurrection. The Last Supper of Jesus is different from all other meals, 
for it is here that he first speaks of "the new covenant in my blood." But the 
Emmaus meal is quite different from these pre-resurrection meals, since in the 
breaking of the bread, Jesus is for the first time recognized as the crucified and risen 
Messiah. The common bond between the Emmaus meal, the meals of Jesus during 
his ministry, the Last Supper, and the early Christian meals is that these meals are 
first and foremost acts of table fellowship where Christ is present in one form or 
another to teach and eat wi th his people. In this way, table fellowship is 
revelatory,71 and the meal at Emmaus is the first revelation. 
In reality, there is no difference between any of the meals of Jesus except their 
temporal relationship to the cross and the resurrection. At all these meals, Jesus is 
present - present to teach about the kingdom of God by teaching about his death -
present to break bread and reveal his salvific and eschatological intentions. It is 
^See Guillaume 129-133 on 24:30 as eucharistic entitled "Le geste de Jesus dans l'episode des 
disciples d'Emmaus est-il un rite eucharistique?" He concludes 133 that Luke wants to recall the 
eucharistic meal in the 24:30. Cf. Osborne 124: "Critics differ widely on the point, but whatever 
approach is accepted does not minimize the importance of Jesus breaking the bread precisely at the 
moment of recognition (w. 31,35), thus placing it at the critical point of the narrative. In terms of 
literary connections, the evidence favors the Luke 9 parallel (see Dillon, pp. 149f.); but as he [Dillon] 
admits, we cannot rule out eucharistic theology in the feeding pericope as well. On the whole, the 
technical use of the term in Acts suggests that any first-century reader would connect the term with the 
Eucharist. Wanke says {[Die Emmauserzahlung) pp. 104f.) that though Luke's account definitely 
parallels the feeding miracle, it also definitely features the Eucharist in the recognition scene itself." 
One difficulty in calling the Emmaus meal the eucharist is the absence of cfcxapioT^ and the presence 
of cb\oytt*- Although the difference between "blessing" and "giving thanks is insignificant (cf. 
Marshall, Last Supper 41), one would expect Luke to use the same word in 24:30 he used in 22:19. 
7 1 The recognition theme is dominant in the Emmaus meal and will be highlighted in my 
forthcoming discussion of Luke 24:31. 
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eucharistic, even if it is not a formal Christian eucharist, for the breaking of the 
bread is a sacramental action by which the present Christ is made known to the 
disciples. The table fellowship is itself an expression of the New Age.72 
3) The Emmaus meal sets the pattern for all Christian dining with God, and 
therefore is paradigmatic for Christian liturgy. It sets a liturgical pattern because it is 
an act of anamnesis.73 Luke is the only evangelist to include the words for 
remembrance in his institution account, for Luke alone among the Synoptics 
records any post-resurrection meals between Jesus and his disciples in which the 
table fellowship of Jesus is remembered. According to Leon-Dufour, the call to 
remembrance at the Last Supper recalls God's covenant at creation and at the 
Passover. Remembrance takes place within the cultic worship of Israel where "what 
is celebrated is the great deeds of Yahweh that have marked the history of the 
chosen people." This is particularly true at the Passover where the haggadah at the 
meal was a recitation of God's redeeming activity in the exodus.7 4 Note the 
parallelism between the call to remembrance in Exodus and the one in Luke: 
Exodus 12:14 - K a l larai f| f|uipa bfiv CLDTTJ \IVT\\L6VVVOV CjilST1?), Kal 
eopTdaeTe aM\v koprty Kuptw ei? ITdaas TOS yeveds 
Luke 22:19- T O U T O TroietTe els Tf|i> t\d\v di/duvnaiv 7 5 
^ C f . Neyrey 16. Cf. also Cullmann, Worship 16-17 on the presence of Christ in the early meals. 
7^The following discussion of anamnesis is indebted to Leon-Dufour 102-116. Cf. also Jeremias 237-
255. See above 231-232 n. 16 on a bibliography of the meals in Acts. 
7 4 Leon-Dufour 105. He discusses 106-107 the significance of "the word" as a means of remembering 
in the cult. 
7 5 Leon-Dufour 110 points out this parallelism. See also Jeremias 244-249 for a different perspective 
249 than Leon-Dufour: "(1) el? dvd^unoii/ is said for the most part in reference to God and (2) it then 
designates, always and without exception, a presentation before God intended to induce God to act." 
Fitzmyer X-XXtV 1401 also sees a parallel to the Passover: "Touto poieite is a reinterpretation of the 
anamnesis which the Passover meal itself was intended to be: 'that you may remember the day of your 
departure from the land of Egypt all the days of your life' (Deut 16:3d). As Jesus has substituted 
himself for the Passover lamb, so the momento of him is to replace the anamnesis of the Passover 
itself." 
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Remembrance takes place at the feast where liturgically the people of God recall 
the great acts of God's past salvation by recognizing the presence of God in their 
midst. Leon-Dufour asserts that in the act of remembrance, time becomes "the 
unfolding of eternity." Eternity now becomes present at the meal in the act of 
remembering the past, an eschatological event in which the future is anticipated 
because God is present in his saving acts. 
The God of Israel thus performs certain acts which of themselves, and not 
by reason of human imagining, control the f low of time; they have a 
dimension of eternity that makes them always present to those who 
remember them. Memory is time seen as a single whole; this applies to God 
as well as to human beings. 7 6 
Thus, the Emmaus meal is the fulfillment of Jesus* command T O O T O T T O L C L T C els' 
T T ] i / i\Lt\v &\>d\Lirr\oiv because it is the first act of the breaking of the bread between 
Jesus and disciples after the Last Supper and the resurrection. The whole action 
involved in the breaking of the bread is the antecedent of T O O T O , not simply the meal 
itself or the words of interpretation over the bread. 7 7 The Emmaus meal is not 
simply reminiscent of the Last Supper, but is an anamnesis of the entire table 
fellowship of Jesus.7* But in a very real sense, it is more than a remembrance of 
Jesus' meals, for it is also an anamnesis of all the covenantal meals God celebrated 
with his people in the OT, particularly the Passover meal. As an act of 
7 6 Leon-Dufour 109. He discusses 108-109 time in terms of remembrance in the section "Present and 
Past." 
7 7 See Leon-Dufour 109: "The this* refers not to the entire meal taken at the Supper, but 
specifically to the actions and words over the bread and the cup;" Jeremias 250: " . . . TOCTO refers to the 
rite of breaking the bread, i.e. the rite of grace at table. To be exact, it is scarcely possible that the 
reference is to the normal table prayer - that would need no special instruction - it is rather to the 
special grace by means of which the table fellowship of the Messianic community was established, 
which extolled the salvation activity of God and prayed for its consummation, a prayer which Jesus 
himself used during his lifetime" (emphasis mine); Rtzmyer X-XX/V 1401 understands it as a 
reference to the action; Marshall 804 says that "TOOTO will refer to the action of sharing of bread, since 
the meal came to be known as 'the breaking of bread', perhaps together with the associated words;" 
and Plummer 497-498 who gives a history of the interpretation of TO&TO. 
7SC(. Dunn, Unity 163 (172) on the daily fellowship meals of Acts 2:42,46 as "the continuation of 
fesus' fellowship meals, for they were often conscious of his presence in their midst, particularly at the 
beginning (Luke 24.30f., 35; John 21.12-14; Acts 1.4; cf. Rev. 3.20), and the meals were almost certainly an 
expression of their eschatological enthusiasm (cf. Acts 2.46), and so, like Jesus table-fellowship, a 
foretaste of the eschatological banquet." (emphasis Dunn) Cf. also Talbert, Reading 229. 
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remembrance, the Emmaus meal is a continuation of the table fellowship of God 
wi th sinners. 
Thus, in Luke's institution narrative, Jesus calls the disciples to break bread in 
remembrance of him. The Emmaus meal, as the first breaking of the bread between 
Jesus and his disciples after that Last Supper, ties together both memory and 
action. The breaking of the bread as action at the table activates the deep memory, 
allowing the church "to descend to the inmost depths of memory . . . to (re)enter the 
presence of the Creator."8 0 
4) The breaking of the bread at Emmaus is in the presence of the risen Lord 
who has now transformed time by his action at the cross, at the tomb, and now at 
the meal. There is a correspondence between Jesus' action at the Last Supper, at 
Emmaus, and at the early Christian meals. Al l of these are governed by the presence 
of Christ who in each case is remembered by the church as the one who has suffered, 
died, and risen. Yet as Jeremias says:"... the death of the Lord is not proclaimed at 
every celebration of the meal as a past event but as an eschatological event, as the 
beginning of the New Covenant."8 1 Table fellowship of teaching and breaking 
bread becomes the occasion for the presence of the eschatological kingdom because it 
is a celebration of the new covenant that is founded on Christ's death and 
resurrection. 
The first celebration of this new covenant comes at Emmaus where the order is 
clearly established: teaching before eating, word before meal. In the feeding of the 
five thousand and the Last Supper, the order in Jesus' table fellowship is eating 
before teaching (9:10-17 - eating; 9:18-22 - teaching; 22:19-20 - the meal; 22:21-38 -
7 9 C f . Leon-Dufour 102. He 105 explains: "Memory and action are thus the two sides - the internal 
and the external - of the relationship between God and human beings. God saves human beings -
which is certainly a 'memorable* action; when they remember this action, they renew their fidelity to 
the covenant." 
8 0 Leon-Dufour 104. 
8 1 Jeremias 253. 
252 
teaching). 8 2 In Acts this same concern of teaching and eating wi l l be present in the 
table fellowship of the church (1:1-4; 2:42)P Luke's summary statement for the 
entire Emmaus meal in 24:35, T & kv T Q 68$ K Q I kyvfoto] auToi* kv T T J KXdaei T O O 
fip-rou, lays the foundation for early Christian worship, which I w i l l discuss 
shortly 8 4 
The words over the cup in Luke 22:20 
In the longer text, the second part of the words of interpretation in Luke 22:20 
emphasizes the death of Christ in association with the meal: T O O T O T6 wrripiov f j 
Kaii/ti 8ta0f|KTi kv T $ cftuxrrt \iov T 6 imkp U U M / ^ K X I W O U ^ O I A 8 5 The divine 8el of 
God's plan demanded that God's righteous Messiah shed blood, as Jesus himself 
opened up to the Emmaus disciples in his teaching in Luke 24:25-27 on the basis of 
the OT in fulfil lment of the covenant of blood in Exodus 24:6-8. Jesus completes a 
long line of suffering prophets who shed their blood in Jerusalem. He is God's 
"suffering just man" whose suffering and death ends the persecution of the OT 
prophets and begins the martyrdom of NT apostles.86 The emphasis in the Last 
Supper is on the drinking of the blood, an offense to the Jews, but the means by 
which the disciples w i l l share in the life of Jesus.87 To accept the cup and drink it, 
as he commanded, in memory of him, is to reaffirm one's faith that Jesus' suffering 
B Z C f . Dillon 105-108. 
^ C f . Cullmann, Worship 12-20; Tannehill 291-292. 
M C f . Smith 629; Tannehill 290-291; LaVerdiere 285. 
8 5 See Jeremias 218-237 and Leon-Dufour 137-156 on 22:20. 
^ C f . Leon-Dufour 143: "First, the verb 'shed' (Greek ek-chinno) is used exclusively, at least in the 
New Testament, to describe the violent death of a human being. It is taken from the commandment in 
Genesis and is used above all of the death of martyrs and, more particularly, of persecuted prophets or 
the suffering just man. The same word is used in describing the death of Jesus and Paul. In saying that 
his blood will be shed Jesus thus shows that he is going wittingly to his death" Cf. also Leon-Dufour 
151-154. 
8 7 Cf. Feeley-Harnik 145-146: "By drinking the wine that is the blood, the participant 'cuts 
himself off from his kin' exactly as the law requires (Leviticus 7:27,17:10-14). But by drinking 'the life 
of the flesh (Leviticus 17:11), he acquires that life. The separation from kin that is synonymous with 
death is only the prelude to eternal life in Jesus Christ." Cf. Dunn, Unity 166-167 on Luke representing 
a tradition that "interpreted the last supper in terms of the new covenant" and thereby "the 
eschatological note predominates over the soteriological." Cf. also Cullmann, Worship 14-15,17-18; 
Leon-Dufour 234; and Jeremias 169-171. 
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and death is the foundation of the new covenant; and it is after the foundation of 
this new covenant that Jesus enters into glory (cf. Luke 24:26: ou X l T a i r r a e8ei iraBelv 
rbv XpioTbv KO± elaeXeeiv els Tny 86£av Q U T O O ) . As the church now shares in the 
death of Christ in early Christian table fellowship, it is bound together as the new 
community, the body Christ. The words over the cup bring the action at the meal to 
a close by focusing on the death of Jesus, the very topic in the teaching of Jesus at the 
table in the five dialogues with his disciples.8 8 
The Teaching of Jesus at the Last Supper - Luke's Five Dialogues 
The five dialogues in Luke 22:21-38 form the teaching of Jesus at the Last 
Supper, particularly concerning the significance of his death. 8 9 
Luke 22:21-2390 
Luke 22:21 indicates that the following dialogues take place while Jesus and the 
disciples are still at the meal CrrXfy l8ou f) x^lp T O U TTapa8t86vTos' u\e U . C T 1 k\Lov i i r t 
T % TpcHi^CTis). TpaiT^CT]S' accents the table fellowship character of this meal, in 
contrast wi th Matthew and Mark's Tpup\i.oi>. 9 1 Luke shifts the betrayal of Judas from 
the beginning of the meal to this first dialogue, an abrupt transition from Jesus 
8 8 Cf. Feeley-Hamik 116 who considers the accounts of the Last Supper to be "a kind of midrash on 
the life of Moses as depicted in the books of Exodus, Leviticus, Numbers, and Deuteronomy, beginning, in 
some instances, with Jesus' birth, and ending with his death. The midrash focuses on the covenant and 
the law that is its most important part, the sacrifice that ratifies the covenant, and the temple and 
priesthood established to carry out the sacrifice." She 129-130 describes the passion narrative in the 
Gospels as a retelling of the passover haggadah because "his death and resurrection is the meal . . . 
the first cup of wine accompanies the kiddush. The second cup is offered in the garden of Gethsemane, 
the third immediately before the crucifixion, and the fourth, the one that the host finally takes, is 
offered at the end. The resurrection . . . is the afikomen . . . The passion narrative is the passover 
haggadah. Jesus himself intones the Hallel." (emphasis Feeley-Harnik) Thus for Feeley-Harnik 155, 
"the last supper was another way of translating the complex imagery of the crucifixion into more 
manageable terms." 
8 9 See P. Minear, "Some Glimpses of Luke's Sacramental Theology," 322-331 who for each dialogue 
provides a sequel later on in the passion story; Neyrey 17-48; and Marshall, Last Supper 103. 
^See H. Schiirmann, Jesu Abschiedsrede Lk 22, 21-38. III. (NTA 20/5; Munster: Aschendorff, 1957) 
and Wanke, Eucharistieverstandnis 63 on Luke 22:21-38. 
9 1 Cf. Leon-Dufour 235: "Luke uses the word 'table' here, instead of 'dish' as in Matthew and Mark, 
probably in order to emphasize the table fellowship and therefore the terribly contradictory situation 
of the traitor." 
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offering his body and blood for his disciples. The two foci of Jesus' teaching are his 
betrayal and the presence of sinners at the table. Luke's placement of the betrayal of 
Judas after the meal may or may not suggest the "communion of Judas/' but i t 
reminds the reader that sinners are present at the Last Supper.9 2 
The presence of Judas at the table as betrayer prepares the reader for the presence 
of the Emmaus disciples at the meal as unwitting, ignorant, and unfaithful sinners 
insofar as they are unable to accept a suffering and crucified Messiah ( 24:25 - & 
dv6r|T0i K a l ppaScis T Q icapota T O O maTcfeiv). I have already discussed Luke's use of 
TOpa6t8a>ux in Luke 22:21-22 as a technical term for the Jesus' betrayal, suffering, 
death and resurrection, particularly i n conjunction with Kcrra T 6 (bpiauivov 
TfopcfeTai.93 
Luke 22:24-27 
1) Luke 22:27 speaks of greatness in the kingdom of God in terms of table service 
(TC$T y a p iie(£<iH', 6 dvcuceCiievo? f| 6 SiatcowSv;), corresponding to Luke's principle 
of reversal (e.g. Luke 5, 7, and 14). Luke 13:29-30 is the classic statement of the 
principle of reversal: the sinners and Gentiles wi l l sit at table in the kingdom of 
God; the Pharisees and other religious leaders wi l l not. The axiom in 13:30, "some 
are last who wi l l be first, and some are first who wi l l be last," is a variation of 22:26, 
"let the greatest among you become as the youngest, and the leader as one who 
serves."9 4 
2) According to Jewish society, certain categories of people did not observe the 
law, and thus were considered sinners by the Jewish religious establishment. One of 
the main categories was Gentiles. Table fellowship wi th Gentiles was scandalous, 
9 2 C f . Leon-Dufour 235; Neyrey 17-18; on the "communion of Judas. Feeley-Harnik 86 writes:'The 
worst kind of traitor is the traitor with whom one has shared food (Psalms 41:9; Obadiah 1:7; Matthew 
26:21; Mark 14:17; Luke 22:21; John 13:18,24-27)." (emphasis mine) 
9 3 See above 127-133; and Jeremias 164 n. 48 on irapa6t8<j)|it. 
9 4 C f . Tannehill 227-228 on a foreshadowing of 22:24-27 in 9:46-48; and 254-257 on 22:24-27 and 
related passages in Luke. 
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"for they ate unclean food that was furthermore likely to have been offered to 
idols." 9 5 The Gentile kings (ol paaiXets rtav tQv&v) in 22:25 are an example to the 
apostles of the table fellowship of the rulers of this world. The normal practice of 
Gentile sinners is to seek to be the greatest and lord it over each other. The question 
the disciples ask in 22:24 (T6 TLS* CLVT&V Socet e W \ielCw) places them into the 
category of Gentile sinner 9 6 because they sit at table instead of serving (22:24-27), 
indicating they have not yet understood that the greater one is the one who serves 
(22:26). Even the Pharisees act like Gentiles in Luke 14:1-24 when they choose the 
places of honor. 
However, Luke 22 stands in contrast to Luke 13 where the Gentiles are 
considered part of the eschatological table fellowship. They understand the nature 
of the kingdom: "some who are last who wi l l be first, and some are first who wi l l be 
last" (13:30). To sit at the table of Abraham, Isaac, and Jacob, the disciples must be 
like the Gentiles in Luke 13, not like those in Luke 22. 
3) The presence of the Gentiles here anticipates one of the major problems in 
the emerging church of Acts and the Pauline epistles - the table fellowship between 
Jewish Christians and Gentiles. In one sense, the significance of the table fellowship 
of Luke is that it prepares for the table fellowship vision of Peter and the conversion 
of Cornelius in Acts 10, 9 7and the agreement between Paul/Barnabas and the 
Jerusalem church at the apostolic council in Acts 15. 9 8 It also enlightens the 
controversy over table fellowship between Paul and Peter at Antioch in Galatians. 
The question of table fellowship with Gentiles is the question of table fellowship 
wi th sinners, the very issue addressed by Luke in his table fellowship matrix in the 
Gospel, and intimately associated with an acceptance or rejection of the death of 
9 5 Feeley-Harnik 44. See above 136-138 on the Jewish categories of sinners. 
9 6 C f . Minear 327; Leon-Dufour 237. 
9 7 See Fceley-Harnik 156-162 entitled "Peter's Vision" where she argues that "Jesus' sacrifice 
rescinds even this [Genesis 9:1-4] last restriction on food . . ." 
9 8 See Sanders 114-124, especially 119-121; Esler 93-99. 
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Jesus." 
4) Luke 22:27 may be a parallel to Mark 10:45 and Matthew 20:28, the clearest 
statement of the atonement in Matthew and Mark: 
Mark 10:45- K C L I ydp 6 \i6s T O O di/8pc&TTou oinc fjXGei/ 8iaKOi^i9r|i/ai 
dXXd Siaicoi/fjaai Kal Souvai ri\v i\n>xt\v airrou X U T O O V 
d i r t TToXXtoy. 
Matthew 20:28 - dxrirep 6 lAo? T O O dv6pc()7TOu ofa fjxeev 8iaKoiT]0Tji>ai 
dXXd SiaKOvfjaai Kal SoOvai T T J V ilrvxfty airroD Xbrpov 
di/Tl TTOXXLOU. 
Luke 22:27- rig yap ^elCwi>, 6 6\vaKel\Levos 6 8iaicov<3i/; oirxl 6 
di/oKctjievo?; eydi 8c kv \i£oq b[iQv elp.i cos1 & SIOKOWSV. 
The major difference between Luke and the Synoptics is the missing 8o0i/ai T T > 
*lfvxf\\> airvov XtiTpov d i r l TTOXXWI>, causing many commentators to suggest that Luke 
lacks any reference to the atonement, to Christ's death as a sacrifice with a saving 
significance. 1 0 0 The common bond between these three passages, however, is the 
concept of service, SiaKOvita, that characterizes the essence of Jesus' ministry. 1 0 1 Luke 
has placed this saying here in the dialogical teaching of Jesus at the Last Supper 
without the reference to the atonement because the reader knows that this reference 
has already been made in the words over the bread, T O U T 6 tonv T6 OQ\L& \LOV T 6 
imip b\i&v 8i8o>evoV (unique to Luke), and over the cup, T O O T O T6 iroTfjpioi' f\ 
Kaii/rt 8ia0ri,KT| kv T<$ atjiaTt \LOV T 6 imip <)\L&V iKXvvvdiLcvov.102 For Luke, the 
" a . J. D. G. Dunn, 'The Incident at Antioch (Gal. 2:11-18)/' JSNT18 (1983) 3-57 (responses 58-64); 
Unify 253-254; Farmer 50-63; and Esler 87-89. 
1 0 0 Cf. Conzelmann 201. Cf. also Smith 631: "I would suggest two reasons why Luke omits Mark's 
reference to the death of Jesus at this point. The first is that the saying in Mark, especially the phrase 
'the Son of man also came not be served but to serve' (Mark 10:45), is too limiting for the symbolism of 
servanthood. In Luke, as we will see, one of the significant usages of the table service motif is service 
offered to Jesus. Second, Luke seems to prefer ambiguity here, as in other meal texts, in order that the 
symbolism may be capable of multiple interpretations. Thus, for example, Jesus is depicted as both host 
(22:17,19) and servant (22:27) at the table." Cf. also Marshall, Last Supper 98-99, 101-103; Luke: 
Historian 170-171. 
1 0 1 Cf. Dunn, Unity 18,162. 
1 0 2 In discussing the sequel to this dialogue, Minear 327 writes: "When Jesus said, 'I am among you as 
one who serves,' obviously he pointed to his death. The saying also refers to this very occasion in 
which Jesus shares with them the bread and the cup." Cf. also Fitzmyer /-/X 220 on Luke's insertion in 
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reference to the atonement and to service occur within the teaching of Jesus at the 
table, which he wi l l fully explain in 24.-25-27.103 
Luke 22:28-30104 
Luke 22:30 connects eschatology and the table fellowship of Jesus with his 
disciples (ti>a loto\Te Kal irCi/nTc kiri T % TpairfCns \iov kv Tfj p a a i t e t a u.ou).105 
This recalls for the reader the eschatological prospect of 22:16 and 18, the 
eschatological table fellowship of 13:29-30, and the beatitude of 14:15, ^cucdpLog ocms 
4>6y€Tai fipTOu kv T§ |3aai\eta TOV 0eoO.106 
Does Luke see the fulfillment of this dialogue in the Emmaus meal? 
Comparing Luke to Matthew reveals that for Luke, the fulfillment of this prophecy 
may occur at an earlier point in time: 
Matthew 19:28 ~ 'Auty X£yo) v\dv O T I uu-eis" ol dKoXDuftfpawks uoi kv 
T T J TraXiyycvcaCa, OTai> Ka9lcm 6 ulo? T O O avOptforou 
eirl Qp6vov 86fr|s airrou, Ka&fpecrfk Kal {jutts* £TTI StoSeKa Spovou? 
KfA.vovreg TOS* 8a£eKa <\>vXhg T O U lapaf|X. 
Luke 22:28-30 - u,ieis 8£ core ol 8tau£^€l^K6Tes, u € T ' e^ou ev Tots' 
22:19 as a "sacrificial nuance": "Though Luke has for some inscrutable reason omitted the Marcan 
saying about the Son of Man who had to give his life as a ransom for many (Mark 10:45), he is the only 
Synoptist who has preserved the words pronounced over the bread at the Last Supper as, "This is my 
body which is given for you" (22:19)... Similarly, a sacrificial nuance of the death of Jesus must be 
recognized in the covenant-blood spoken of in 22:20" (emphasis Fitzmyer); and Fitzmyer X-XXJV 
1413-1414 who makes a similar observation on Luke's longer text in 22:20. Neyrey 22 disagrees with 
this position, stating that there is "an absence of the Christological focus" with an emphasis not 
"soteriological but pastoral; the focus is less on the speaker than on the apostles." He does not consider 
the relationship between 22:24-27 and 22:19-20 to be significant. C. H. Talbert, Luke and the Gnostics: 
An Examination of the Lucan Purpose (Nashville: Abingdon Press, 1966) 72-73 sees no evidence of the 
atonement here because he accepts the shorter text of Luke (22:19a). 
1 0 3 Cf. Smith 632: "Jesus' presentation of himself as host/servant at the Last Supper is thus seen as 
prefiguring his role as host/servant at the messianic banquet. This of course correlates quite well with 
the eschatological emphasis presented in the Last Supper pericope as a whole." 
1 0 4 Cf. Leon-Dufour 236 on 22:24-30: "The exhortation has two parts which correspond to the two 
aspects of the one mystery of Christ. Service to the brethren (22:24-27) corresponds to his death, and 
the prospect of coming glory which gives strength to the disciples of Jesus (22:28-30) corresponds to his 
resurrection." 
1 0 5 See Dunn, Jesus 36 on Luke 22:29f where he says that Jesus "regarded his table fellowship as a 
foretaste of the life of the kingdom;" Unity 319; and Bosen 134-139. 
1 0 6 See Guillaume 149 on 22:30 and other references to the eschatological feast in Luke, i.e. 6:21; 
12:37; 13:29; and 14:1-24. Cf. Tannehill 218-219. 
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TT€ipaau\ots uoir K&y& &iarL&e\Lai tyitv KaQCte 8I£8CT6 JIOI 6 
ira*nffo u,ou paatXcCav, Iva koQr\T€ Kal Trlirrrc £TTI rr\s rpantCvP 
[LOU kv -rfj fiaoiXda uou, KOI Ka&noeote frrl SpcVon/ T&S 8<L8eKa <)>vXas 
KplvovTe? TOU lapafjx. 
Matthew seems to refer to the eschatological feast in the parousia by his use of kv TTJ 
iraXLyyei/eatg. But Luke may be referring to Jesus' post-resurrection meals, beginning 
with Emmaus. Neyrey writes: 
The faithful apostles are commissioned to 'eat and drink at my table in my 
kingdom* (22:30a). Although there is a New Testament tradition of future 
eschatological life with Jesus as a messianic banquet, this is not the sense of 
the Lukan text here. Luke relates that Jesus continued to eat and drink with 
his apostles and close associates after his resurrection (Lk 24:30-35,41-43; 
Acts l:3-4). 1 0 7 
The present tense Sia-rteeuai indicates that the apostles wi l l directly assume an 
eschatological leadership by presiding over the eschatological meal of the New Age. 
The qualifications for such a position are perseverance with Jesus in his trials, uuetsr 
hi £OTC ol 8ia^€U£i/r|K6T€S |i€T* iuoO kv TOLS" Tretpaauols uov. It is only after the 
resurrection and Pentecost105 that the disciples are able to see themselves 
conforming to Jesus* statement that they continued with him in his trials. 1 0 9 The 
disciples wi l l demonstrate their perseverance by making the cross and the 
resurrection (the center of the Jesus* interpretation in 24:25-27 and the church's 
proclamation in 24:44-49) an integral part of their proclamation of the kingdom, for 
which they too may suffer. 
1 0 7 Neyrey 27. (emphasis mine) Cf. also Leon-Dufour 240. 
1 0 8 Cf. Dunn, Baptism 52 who rightfully argues that "only at Pentecost that their [120] faith 
reached the level of Christian committal, only then that they became Christians in the NT sense of 
that word." 
1 0 9 Cf. Fitzmyer X-XXJV1415 on 22:24-30 and its relationship to Emmaus: "There is yet another 
aspect of the Sayings of Jesus in this passage: He instructs his apostles to look for community with him 
in glory rather than distinction in earthly rank. Community in that sphere will depend not on who is 
greatest among them in mortal esteem, but on their perseverance with him in his trials. His words, in 
effect, foreshadow the coming passion, and more so the words that he will address to the disciples on 
the road to Emmaus, Was not the Messiah bound to suffer all this before entering into his glory?' 
(24:26)." Q. also TannehiU 268-270. 
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Luke 22:31-34110 
After the general commissioning of the disciples, Jesus commissions Peter as 
leader of the disciples to strengthen them after the crucifixion causes them to 
stumble. Peter wi l l also stumble, denying Jesus three times. His denial is the result 
of Satan's demand to have the disciples (6 oaravas efrjTTjaaTo tyias - plural) in order 
to sift them like wheat. Jesus prayed for Peter (xrepl GOV - singular) so that his faith (fj 
Trtorisr oov - singular) may not fail. When Peter turns (kmorpttyas - singular), he 
wi l l strengthen the brethren ( T O U S dSeXcjwus' oov - p lural) . 1 1 1 Peter is set apart as the 
leader of the disciples, even though he will deny ]esus. As a sinner, he w i l l turn 
(emcFTpeijKxs), repenting and receiving the forgiveness of sins promised in Jesus' table 
fellowship. The focus here is not on Peter's denial, but his return to faithfulness and 
his leadership in strengthening the disciples. 1 1 2 
When does this conversion and forgiveness of Peter take place? In Acts 1-11, 
Peter takes his place as leader in the church and proclaims the gospel with boldness, 
strengthening the brethren because he was a witness to the resurrection. But is 
there an earlier moment of restoration by the evangelist? Peter appears once more 
in the passion narrative in 22:54-62 where he fulfi l ls Jesus' prophecy and denies him 
three times. Otherwise, there is only Peter's appearance at the tomb (24:12) and the 
reference to Christ's appearance to Peter (24:34) that frame the Emmaus meal. 1 1 3 
Taken together, these two references form Peter's rehabilitation to his status as 
leader of the church in fulfillment of Luke 22. The risen Christ has restored Peter, 
1 1 0 See Wanke, Eucharistieverstandnis 63-65 on Luke 22:33f. 
1 1 1 See Minear 327 concerning Luke 22:31-32: 'The twelve, Peter; Peter, the twelve, strengthen the 
brethren. Yes, the fate of all is at stake in this dialogue." 
1 1 2 Cf. Neyrey 34: "Turn/ then, clearly has to do with sin, repentance and forgiveness even after 
denial of Jesus . . . Luke, moreover, frequently speaks of the commissioning of the Church's leaders in 
the context of their sinfulness. In Lk 5:1-11, Peter confesses: I am a sinful man* (v. 8) to which Jesus 
replied: You will be catching men' (v. 10)." See Dunn, Jesus 125 on Luke 22:32:"... with the tyefivai 
came the assurance that he was forgiven and commissioned by Jesus . . ." Also Tannehill 264-265. 
1 1 3 Cf. Dunn, Unity 51 on Luke 24:34 as "the first time Jesus is called the Lord" by one his 
contemporaries" in Luke's gospel. 
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bringing about his repentance, conversion, and forgiveness. Thus, Luke 22:31-34 
prepares the reader for the restoration of Peter in Luke 24. 1 1 4 
Luke 22:35-38115 
The focus of this final dialogue is Luke 22:37, the quotation from Isaiah 53:12 as 
the final passion prediction before Jesus is handed over by his betrayer to sinful 
men, the only place in Luke's Gospel where the Servant Song of Isaiah is quoted. 
The character of this passage fits within the passion vocabulary and content seen in 
other passion predictions and statements.116 It describes the necessity of the death of 
Jesus in fulfi l lment of scripture: Xeyco ydp bplv 8 n TOOTO T6 yeypawivov 8ct 
T€X£O0f]i/ai tv i\iol, T6 Kat jieTd &V6\LW eXoytaBrr Kal ydp T6 irepl €^o0 
T4\OSU? ex 6 1- The use of Set places it alongside the three passion statements in 
Luke 24:7, 26, and 44, anticipating the teaching of Jesus in 24:25-27 and 24:44-49.118 
The transgressors (&v6\itov) and the sword, a reference to the disciples, reiterates that 
the Last Supper of Jesus is with sinners. 1 1 9 
Conclusions to Luke 22:14-38 
Luke's narrative of the Last Supper, then, begins (22:15) and ends (22:37) with a 
reference to the death of Jesus. The extended passion and resurrection narrative of 
1 1 4 See Guillaume 111-118 on Luke 24:34 as a kerygmatic formula. See Losada 7-8 on Peter in the 
Emmaus story, and above 50, and 53-55, n. 51 where I quote Dillon 98. Cf. also Neyrey 35; Tannehill 
278-279,292-293; and Leon-Dufour 241. 
1 1 5 See above 241 in the section on Luke 22:15-18. See also J. F. Gormley, "The Final Passion 
Prediction: A Study of Luke 22:33-38" (unpublished Ph.D. thesis; Fordham, 1974). 
1 1 6 Cf. Gormley 115-127. Neyrey 39 summarizes her position concerning 22:35-38 as a passion 
prediction like Luke 9:44-45 and 18:31-34 for the following reasons: "(a) a prediction is made . . . (b) the 
passion is the fulfillment of scriptural prophecies . . . (c) the disciples fail to understand Jesus . . ." 
(emphasis Neyrey) Gormley 142-156 equates this pericope with Luke's motif of journey to Jerusalem 
and the missionary journey of the apostles. This corresponds to Luke's Emmaus journey as well. 
H 7Dillon 134 n. 186 notes that only Luke uses TeX^ w for scriptural fulfillment (18:31 and 22:37). 
1 1 8 Cf. Neyrey 38; Dillon 205-206. 
1 1 9 Cf. Minear 328-329: "Their [the disciples) possession of the swords indicates their transgression. 
'He was reckoned with transgressors' has its fulfillment in this very scene. Two swords are enough to 
prove it. The swords become the two witnesses which must be heard, according to Deuteronomy, before 
a man is judged guilty. I t is enough.'" Also Neyrey 42; Tannehill 265-268; Dillon 206-207. 
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Luke is framed by two meals: the Last Supper, the final Passover of the Old Age 
(Luke 22:14-38), and the Emmaus Supper, the first meal of the New Age (Luke 24:13-
35). The dialogues between Jesus and his disciples focus on the impending death of 
Jesus, and are proleptic of future, eschatological eating and drinking with Jesus 
because of the death of ]esus. Paul Minear offers this summary of Luke's Last 
Supper dialogues: 
Thus far this [Last Supper dialogues] seems a rather bleak picture. What 
about the frivolity, the feasting, the rejoicing of the earlier suppers? This 
picture, however, is not wholly dismal, for it is in the very context of these 
dialogues that Jesus promises to these transgressors that they wi l l sit with 
him at his table in his kingdom. He appoints them to thrones judging the 
twelve tribes of Israel (22:28-30). 
The continuity of ministry is here: "You are those who have continued 
wi th me." But this is continuity in his trials, in his temptations, 
temptations by the same tempter. Yet he has prepared for them a table in 
the midst of their enemies. He has eaten with them. In eating with them, 
he has pledged their health, their salvation: "Take this cup and divide it 
among yourselves." 
To Luke the symbolic center is taken by Jesus as the diakonos, fu l f i l l ing 
his diakonia. "He was reckoned with transgressors." Only so could his 
destiny be fulf i l led. Not simply because transgression is an inevitable 
element in human life, but because transgression must be overcome before 
there can be joy and celebration. And how can it be overcome except by 
forgiveness? How can Jesus save transgressors except by eating with 
them? 1 2 0 
The Conclusion to the Emmaus Story 
At the moment of recognition, the reader comes to the conclusion of the 
Emmaus story when Jesus breaks bread with transgressors. The purpose of the 
Gospel, as stated in the prologue, was to give assurance to Theophilus concerning 
the things that he has been taught, and those things (the T d of Emmaus) have 
tocused on the identity of Jesus as the suffering, righteous Messiah who was 
crucified and raised from the dead. 1 2 1 
This thesis has attempted to show that table fellowship is one of the means by 
1 2 0 Minear 329-330. 
1 2 1 a . Tannehill 10. 
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which the evangelist proclaims the arrival of the eschatological kingdom, the dawn 
of a new era. Table fellowship in Luke demonstrates that Christianity is a religion 
embracing both sinners and righteous, both Jews and Gentiles. Table fellowship 
reveals the most intimate nature of the kingdom of God, namely that God and man 
have fellowship wi th each other through teaching and eating together. This is the 
basic, elemental stuff of human existence that all people of all times understand. 1 2 2 
Jesus' lifestyle at the table is one of service, and he renders the ultimate service to 
humanity as God's innocent, suffering Messiah by giving up his life for the world 
and offering up that life at the table, for a table is the ultimate place of fellowship for 
those who wi l l live together without end. 1 2 3 This table fellowship "reveals a God 
who wants to sit down at table with all men and women and wi l l remove all 
obstacles, even that of death, which stand in the way of the accomplishment of that 
communion." 1 2 4 Table fellowship, then, is an act of communion and revelation, 
making known to the world a God who comes to teach about forgiveness through 
death and resurrection and to offer that forgiveness in the breaking of the bread. 
Luke 24:31 and 24:35 - The Recognition and the Faithful Response 
The moment of recognition in 24:31 leads to the faithful response by the 
Emmaus disciples in 24:35. The similar language of 24:31 and 35 ties these verses 
together, wi th 24:31 preparing for and making possible 24:35. 
1 2 2 Cf. J. Jeremias, Theobgy 115-116: "In the East, even today, to invite a man to a meal was an 
honor. It was an offer of peace, trust, brotherhood, and forgiveness; in short, sharing a table meant 
sharing life. In Judaism in particular, table-fellowship means fellowship before God, for the eating of 
a piece of broken bread by everyone who shares in a meal brings out the fact that they all have a share 
in the blessing which the master of the house had spoken over the unbroken bread. Thus Jesus' meals 
with the publicans and sinners, too, are not only events on a social level, not only an expression of his 
unusual humanity and social generosity and his sympathy with those who were despised, but had an 
even deeper significance. They are an expression of the mission and message of Jesus (Mk 2:17), 
eschatological meals, anticipatory celebrations of the feast in the end-time (Lk 13:28f; Mt 8:11-12), in 
which the community of the saints is already being represented (Mk 2:19). The inclusion of sinners in 
the community of salvation, achieved in table-fellowship, is the most meaningful expression of the 
message of the redeeming love of God." 
l 2 3 C f . K o e n i g 115-116. 
I 2 4 Karris 80. 
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The structure of Luke 24:31, the moment of recognition, reflects the structure of 
the Emmaus narrative itself. Both are chiastic, focusing on a central event and 
recapitulating the whole Gospel. Immediately following the center circle of the 
teaching of Jesus (24:17-27) and the meal of Jesus (24:28-30), Luke places another 
chiasm at the moment of recognition that emphasizes the climactic moment when 
the eyes of the disciples are opened to recognize him. The following two schematic 
diagrams highlight it: 
auruiv 6e 6vr)VoixOT)aav oi 6<f>8aA|xoi K C U eiTeyvajaav 
Kav auros 
aurov 
auTtDv . a^avTos eyeveTo 
6e S f^vovY^ t^ ivo l 6<t>6&A|xo\ 
CCUTCDV 
CCUTOV 
K 0 U 
O O T O C 
a<(iavTOc; eyeveTO 
drr* QCUTCOV. 
The chiastic structure suggests a number of observations about the moment of 
recognition. 
The Outer Circle - The Emmaus Disciples 
In the outer circle stand the Emmaus disciples: their (aCrrav) eyes are opened by 
God; Jesus disappears from them (dn * atoriZv). The moment of recognition is for 
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the Emmaus disciples. They frame the scene of revelation, for although the story 
(and the Gospel) has been about Jesus, it is for the Emmaus disciples. The teaching 
about the passion facts on the basis of the opened scriptures was for them; now the 
revelation in the breaking of the bread is for them. They represent the whole 
church from Old Testament times to the parousia, and thus they are an icon of the 
eschatological community of saints who had waited for this moment of revelation 
and who have since remembered this moment as the climax of God's plan of 
salvation. The revelation of Christ to the Emmaus disciples in the breaking of the 
bread anticipates the church's table fellowship where Christ is present in his 
suffering and resurrected flesh, which in turn represents the revelation of his face in 
glory (24:26; Acts 1:11). 
The Center Circle - Jesus 
The center of the chiasm is Jesus, avr6v icat afrrfc. This is the first time in 
Luke's Gospel that anyone sees and recognizes the risen Christ. Luke does not use 
the name Jesus (* InaoOs), but the intensive use of KGLI abrbs. In the Emmaus story, 
it is Luke's most common term for Jesus (24:15,25,28, and 3 1 ) , 1 2 5 who is introduced 
to the story and departs from it by this phrase. By placing Jesus in the center of this 
verse, Luke places him in the center of the story. This great christophany is an 
eschatological moment, the climax of the story and of the Gospel in which God's OT 
plan of salvation is fulfilled. 1 2 6 
The Other Circle - The Moment of Recognition 
The other circle of the chiasm describes the recognition by the words 
&n)votxto\aw oi 6<J>0oX|iot Kal intywaoav aMv. This is familiar language for 
the reader both from the Emmaus story and from the Gospel itself. The opening of 
1 2 5 See above 65 n. 30, and 210 n. 26. Cf. also Ehrhardt 184: "In general it may be said that in our 
story airrte takes the place of the personal pronoun, something that is typical for the Septuagint, and 
in the New Testament especially for Luke." Cf. BDF 145-146, §277.3. 
Cf. Fitzmyer X-XXIV 1568: "the goal of the story is reached." 
eyes in 24:31 (abrfo 8* 8uii/otXeTiaav ol 6(J>6aXiiol) is contrasted with their closing in 
24:16 (ol 8£ 6<f>6aX|iol abrQv ^KparoOi/To - the theological passive in both verses), 
and compared with the opening of scripture in 24:32 (fc Stitvoiyev fjplv rd.s 
ypa<f>d<r)127 and with the opening up of their minds to understand the scriptures in 
24:45 (T6T€ Sii^votfcy airrtiv T6V VOW TOV avvilvai T & S ypa$&s). The opening of 
the eyes characterizes this as a recognition scene that has revelation as its theme.1 2 8 
The word for recognition, tmyivtioKLy, is part of the family of words that Luke 
uses as an alternative for TrtOTeuw. The reader would recall that this same word is 
used to describe the purpose of Luke's Gospel in the prologue in 1:4: Xva £myv<?s" 
iTcpl (5v KaTTix^^l? Xdyw ri\v datJxiXciai/. In 24:18 a similar word, Yiwfoicw, is used 
ironically by the evangelist, for when the Emmaus disciples ask Jesus, ofoc ly\ms: T & 
y€v6\L€va kv airrfj kv Tats Spats ' TauTais", Luke shows that the disciples may know 
the passion facts, but they do not understand the meaning of those facts. The goal of 
the story is faith to believe all that the prophets have spoken (24:25 — T O U mcrrcfeiv 
£TTI naoiv oXs £XdXnacu> ol TTpo^fyrai). 1 2 9 At the beginning of the story in 24:16, the 
disciples' eyes are kept from knowing Jesus (ol 8£ 6<f>8aX4iol airvQv £icpaTowTo T O O u.f| 
jmyvcovai <XUT6V); at the end of the story, this veil is taken away. 1 3 0 Assurance 
(do<f>dX£ia) comes only when Christ interprets the passion facts and reveals himself 
in the breaking of the bread 1 3 1 
1 2 7 Cf. Tannehill 279, 289; and Dillon 149 who says that "the pathos established between 
^KparoOvTO and &LT\vd.xtopav is Lucan dramaturgy in the service of Lucan theology." 
1 2 8 Cf. Davis 107-108; Fitzmyer X-XX/V 1557-1558 on the revelatory motifs in the Emmaus 
narrative; and Robinson 481-497 on the theme of recognition. 
1 2 9 Cf. Osborne 125: "Verse 35 anchors this newborn faith in the presence of the Lord expressed in 
both the Word and the bread. The symbols, in fact, point ahead to church worship; 'In the reading of 
Scripture and at the breaking of bread the Risen Lord will continue to be present, though unseen' 
(Dillon, pp. lOOf.) The primary message here, however, is the awakening of faith." Cf. also Dunn, 
Unity 371; Marshall, Last Supper 125. 
1 3 0 Throughout this thesis (see above 22-23,30-31, 87-88, 210-212) I have discussed faith as the goal 
of the colloquium. Now, faith is unveiled in the breaking of the bread. Cf. also Betz 39: " . . . the basis 
of faith is not the experience gained through fellowship with the historical Jesus, nor religious 
concepts inherited from Judaism, nor apocalyptic-eschatological expectations which would project a 
fulfillment into the future. Rather, according to the Emmaus legend, it is the presence of the crucified 
Jesus which makes Christian faith possible. Accordingly, Christian faith is in principle to be 
understood as faith in the resurrected Jesus of Nazareth." 
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The Exegesis ofrA tv TTJ 68$ - The Recognition kv Tfj icXdaei TOO dpTo? 
Luke brings the story to a close with the words: Kat cnVrol ^you/To T a tv TQ 
68$ Kal to? ^yi/axjOri airroisr tv Tfj icXdaci TOU &PTO$\ 1 3 2 Luke's use of ££nv£ou\ai and 
YivutaKw remind the reader of the prologue, for itiyyiopai is from the same family as 
8uVyT|C7L<r in Luke 1:1, and yivwaicw is from the same family as fcmyivc&oicu in Luke 1:4. 
The Gospel is described by Luke as SifiyriaL^133 irepl TUV ircTr\npo<|>opT)ii£va)i/ tv f\\Civ 
TrpayjxdTajy, inviting the reader to consider the development of the narrative that is 
to follow as a record and story of God's saving plan. Fitzmyer writes: 
The pragmata about which Luke writes can be compared to the 'facts' or 
'happenings' that any historian would be interested in. But as the Lucan 
account unfolds, the reader learns that the 'events' are not being recounted 
merely as facts, nor even with the concern of a secular historian (ancient or 
modern). They are for Luke events of salvation-history, and the 
significance of them depends on the way one interprets the fulfillment 
mentioned. In the concrete, the 'events' refer not only to the deeds of the 
ministry of Jesus, his passion, death, burial, and resurrection, but also to the 
sequel to all this, the spread of the 'word of the Lord* from Jerusalem to the 
end of the earth in the activity of the chosen witnesses.134 
As was observed above, the neuter Td is shorthand in Luke 24 for the three day 
sequence of passion, death, and resurrection (cf. 24:18 T& y€v6u\ei/a; 24:19 Trota; and TA 
-rrepl 'ITJCJOO TOD NaCapnvou; 24:27 Td Trepl eaurou; and 24:35 Td kv Tfj 68$). 135 At 
24:35, the reader would understand that the time of fulfillment had come, the 
events of salvation-history had been accomplished, and the deeds of Jesus in his 
ministry of death and resurrection were complete. The passion facts at the 
1 3 1 Cf. Feeley-Harnik 90: "Jesus provided his own test meals to prove the reality of the resurrection 
to his doubting disciples by transforming breakfasts and suppers into sacrificial offerings (Luke 24:29-
32; John 21:6-14)." (emphasis mine) 
1 3 2 See Tannehill 279; Dillon 103,108. 
1 3 3 Cf. Fitzmyer /-/X 173-174: "Luke's use of diegesis as the quasi-title of his work gives it not only 
a literary dimension, but alerts the reader to the historical implications of the story." 
1 3 4 Fitzmyer MX 292. 
135 See above 70-71 and 85-86 on the relationship between the neuter Td and the prologue of Luke. 
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beginning of the story and the journey (24:18 - xd Yei/6uei/a) are now understood by 
faith, since the passion facts have been interpreted on the road (kv Ttj 68a>). This 
highlights the journey motif of the Gospel and the Emmaus story. 
But faith comes not only from understanding the passion facts, but also from 
recognizing Christ in the breaking of the bread. At the endlhe journey, as the 
disciples sit at a table, Jesus is made known to them as the crucified and risen Savior. 
Luke's theological passive tyvihoQr) is in line with his passive in 24:16 (£KpaTouirro) 
and 24:31 (8L-ni/oCx0riaai/) - God alone closes and opens eyes. Knowing Jesus in the 
breaking of the bread is so important for Luke's purpose that he repeats it in 24:31 
and 24:35. But what is most significant in the evangelist's summary is the 
complementarity of the Jesus' exegesis of Td £v T T J 68$ and the appearance tv Tfi 
KXdaei T O O dp-ros, of teaching and eating, of Word and Sacrament. These two 
synaxes form the foundation of Christian worship. 1 3 6 
The journey of the Gospel is recalled in the Emmaus journey.1 3 7 The prologue 
and the Emmaus story frame the Gospel, for the things that make faith possible are 
assurance (da^dXeta) in the catechetical tradition of the church concerning the 
passion facts, and knowledge (yivwaKto) of the presence of the crucified and risen one 
in the breaking of the bread. The disciples are now empowered to go out into the 
world in Acts armed with "the word and the bread . . . the means to mission."138 
1 3 6 Losada 9 concludes in his interpretation of the Emmaus story that "Scriptures and Eucharist 
appear as the indispensable elements for a total encounter with the Lord." (translation mine) Cf. also J. 
Dupont, "Les pelerins d'Emmaus (Luc xxiv, 13-35)/' Miscellanea biblica Bonaventura Ubach (Scripta et 
documenta 1; Montserrat, 1953) 352-361; R. Orlett, "An Influence of the Early Liturgy upon the Emmaus 
Account," CBQ 21 (1959) 218; Betz 41-42; and Wanke, Eucharistieverstandnis 41,43. 
1 3 7 Dillon 113,134. 
1 3 8 Osborne 124 who 124-125 says: "The word and the bread are the means to mission. Luke wants to 
show that the presence of the Lord in teaching and eucharistic fellowship empowers the church for 
participation in Jesus' mission to the lost (cf. Luke 19:10). Verse 32 graphically illustrates this point; 
the disciples' hearts 'burned within' them when Jesus 'opened the Scriptures' in the recognition 
experience. Mission is the result of this recognition as the disciples rush back to Jerusalem to tell the 
Eleven about the Risen Christ. Verses 33-35 tell about that triumphant return 'to Jerusalem.' Verse 33 
combines both temporal Cat that same hour') and geographical ('to Jerusalem') factors. The result of 
recognition is mission; both are linked with the resurrection and Jerusalem as the starting point for the 
church's outreach." See also Dunn, Baptism 49-54; Dillon 107,113,153, 212, 216-217, and especially 
227-296, his final chapter, where he 267 "choose[s] the mission enterprise as our focal point for 
distilling and refining the message of St. Luke that chapter 24 conveys." He notes the mission's content. 
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The Other Circle - The Moment of Disappearance 
Just as the evangelist gives an account of the passion facts, so do the Emmaus 
disciples. They now proclaim the eschatological kingdom as present in table 
fellowship with God. 1 3 9 What surprises us is that Jesus, the moment he is 
recognized, disappears from sight (d^oirros *y£i/€To). 1 4 0 Why would Jesus not stay 
with his disciples for the rest of the meal? 
With the crucifixion and resurrection, the table fellowship of Jesus has been 
transformed, and therefore it is very appropriate for Jesus to disappear. He no 
longer reclines at table as he did during his ministry, for he is now present in the 
church in a new way. The presence of Jesus at the Emmaus meal prepares the 
church for his presence at the eucharist.141 Emmaus is the transitional meal 
between the historical meals, including the Last Supper, where he physically and 
visibly ate with his disciples, and the multiple, endless eucharistic meals where he is 
present but not seen. Only in the Emmaus meal do the historical Jesus and the 
resurrected Christ have a common point of reference. The old covenant meals end 
and the final, eschatological meal is inaugurated. 
pattern, "witness" mandate, and recruits. Of special significance for this thesis is his suggestion 
(278ff.) that the "Lucan blending of christology and ecclesiology, drawing out the missiological 
consequence of the Master's path to glory through passion and death, contains the key to Luke's much 
debated theological appraisal of the death." (emphasis Dillon) 
1 3 9 Cf. Dillon 154-155: "The 'breaking of the bread' is the sacramental action which renders the 
teaching Lord present to his congregation, disclosing to her the mystery of his person and laying upon 
her the burden of his own mission and destiny. As risen Lord, present in word and sacrament, he shows 
himself the goal and meaning of all the scriptures, and he imparts to his followers that ministry of 
the word which continues to unlock the secret otherwise hidden away in the sacred pages. His voice is 
what continues to be heard in that ministry of the word (thus Dt 18:15,18 can be invoked by his 
witnesses, Acts 3:22-23), for it is only in personal encounter with him, and from that perspective, that 
the whole mystery of God's plan of salvation is opened to the eye of faith. ~ That is, in the final 
analysis, the teaching of the Emmaus story. It precisely forbids any ironical separation of the time of 
Jesus from the time of the Church, as if the latter saw only an institutionalizing of what could no 
longer be a real presence of a living word!" (emphasis Dillon) 
1 4 0 Cf. above 65-66, and n. 31; Guillaume 72. 
1 4 1 See Dunn, Jesus 185: "They ['words of institution'! may have been repeated (by a prophet? -
Didache 10.7) as the words of Jesus understood as present at and presiding over the communal 
gatherings of the community of the new covenant (cf. Luke 24.30; Matt. 18.20);" Unity 128,172; and 
Tannehill 290: "The presence of the risen Christ at Emmaus may also suggest that the meals in Acts go 
beyond fellowship among the believers to include communion with the risen Lord." 
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The stranger who walked with them on the road, who became a guest at their 
home and then host at their meal, is a stranger no more. He is now the host who 
gives himself for food every time the church gathers in fellowship around the table 
to celebrate the presence of the eschatological kingdom through the teaching of his 
words and the breaking of his bread. 
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